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ABSTRACT 
As the most populous Muslim country in the world, Indonesia has a unique experience in 
dealing with Islamic education, a system that was established years before the country' s 
independence. This dissertation focuses on the development of Indonesian Islamic schools 
in facing the challenges of modemization and globalization, with special reference to their 
changing curricula. Using the social constructionist perspective as an approach, this study 
examines the significance of political and social changes to the development of Islamic 
schools' curricula throughout the country' s history. This study finds evidences of a 
reciprocal relationship between the changing curricula of Indonesian Islamic schools and 
the changing social and political circumstances. 
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RESUMÉ 
Comme pays musulman le plus populeux au monde, l'Indonésie a une expérience unique en 
ce qui concerne l'éducation islamique, un système qui a été établi des années avant 
l'indépendance du pays. Cette dissertation se concentre sur le développement des écoles 
islamiques indonésiennes en se référant tout particulièrement à leurs programmes d'études 
qui se changent pour faire face aux défis de la modernisation et de la globalisation. En 
utilisant la perspective de la construction sociale comme approche, cette étude examine la 
signification des changements sociaux et politiques pour le développement des 
programmes d'études des écoles islamiques à travers l'histoire du pays. Cette étude en 
outre constate que le rapport réciproque entre les changements subi par les programmes 
d'études les écoles islamiques indonésiennes et les circonstances sociopolitiques 
changeantes est évident. 
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NOTES ON ORTHOGRAPHY 
This dissertation eontains a number of Indonesian and Arabie names and terms. A lot 
of Indonesian words, names and terms are derived from other languages, sueh as Arabie and 
English. Sueh words as madrasah, masjid, and ulama are Indonesian words that are derived 
from Arabie, while words like sekolah, kurikulum, and teknologi originated from English. 
Therefore, sueh words are not written using the standard Arabie or English transliterations; 
rather they are written as used in Bahasa Indonesia (Indonesia' s official language ). However, 
sorne Arabie words that have not been absorbed into Bahasa Indonesia are written according 
to the MeGill Islamie Studies' Arabie transliteration standard. Additionally, all words other 
than English are italieized, exeept names of places, persons or institutions as well as titles of 
books and articles. 
The Indonesian words and terms in this dissertation are written based on the EYD 
Indonesian spelling standard (the post-1972 Indonesian language standard). However, there 
are exceptions for titles, authors, and quotations from books or articles. In these cases, these 
terms are written exaetly as they appear in their original forms. For example, "Sukarno" is 
the correct writing aceording to the EYD spelling standard, while the spelling for that name 
prior to the EYD was "Soekarno." Therefore, this dissertation uses "Sukarno" as its standard. 
spelling for that name, and "Soekarno" is used only if there is an article or a book that uses 
this spelling. The same mIe applies for Suharto (EYD) instead of Soeharto (pre-EYD) and 
Majid (EYD) instead of Madjid (pre-EYD). 
The names of places are written as they are used in Bahasa Indonesia, unless there are 
common English terms for any of those names. Henee, Sulawesi is written as it is (and not 
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Celebes), while Jawa is written as Java. Likewise the lslamic holy city is written as Mecca 
instead of Mekah. 
It should also be noted that in Bahasa lndonesia, words are made plural by 
reduplication. For example, rumah means one house, while rumah-rumah means two or more 
houses. However, as this dissertation is written in English, the plural fonn of the lndonesian 
words follows the English language rules. This means that an "s" is added to an Indonesian 
word to indicate plural. For instance, sorne madrasahs will be used instead ofmadrasah-
madrasah to indicate more than one madrasah. AdditionaIly, aIl quotations from lndonesian 
sources are directly translated into English by the present author. 
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Abangan: 
Akhlak: 
Aliyah: 
Bandongan: 
CAP: 
Fiqh: 
Hadits: 
Halaqoh: 
IlmuAlat: 
IlmuFiqh: 
Ilmu Hadith : 
IlmuKalam: 
IlmuNahwu: 
Ilmu Sharf: 
Ilmu Tafiir : 
Ilmu Tauhid: 
GLOSSARY 
Non-practicing Muslim. 
Islamic moral code (Code of Conduct) 
High schoollevel of madrasah 
A method ofteaching where a teacher sits in front ofhis or her 
students reading an Arabie text aloud, interpreting it and explaining its 
meaning. The students are expected to listen to his reading while 
looking at their own books and taking notes ifnecessary. Usually there 
is no ensuing discussion in this method. 
Occasionally, the term bandongan is also used to mean a system of 
education. In this case, it refers to the traditional pesantren as an 
education system. 
Curriculum as a prescription 
Islamic law 
The Prophet' s sayings and traditions 
a method of teaching where students sit on the floor of the mosque and 
form a half circle listening and taking notes of what their teacher is 
saying. Technically, halaqoh is similar to the bandongan meth6d 
above. At a higher level, halaqoh may also mean a discussion forum 
among senior students to share their understanding of religious 
knowledge. 
Arabie grammar 
Knowledge about Islamic public and private laws, including 
explanations of Muslim rituals. 
Knowledge about the prophet' s traditions, including his words and his 
behaviors, and the way he and his companions transmitted these to the 
following generations. 
Knowledge about the nature of debates in Islamic theology. 
Knowledge about Arabie grammar. 
Knowledge about Arabie semantics. 
Knowledge about the interpretation of the Quran. 
Knowledge about Islamic theology, more specifie than ilmu kalam. 
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JAPENDA: 
Kalam: 
Kyai: 
Madrasah: 
Jawatan Pendidikan Agama (Division of Religious Education, 
MORA) 
Branch of Islamic knowledge that talks about the transcendence of God 
(Allah) 
A religious leader (Indonesian Islam). U sually a pesantren is led by a 
kyai, but not every kyai necessarily leads a pesantren. 
(Arabic) Literally me ans school. But in Indonesia it means a school 
that teaches both religion and non-religious subjects. 
Madrasah Aliyah : Islamic high school 
Madrasah Diniyah: Islamic school that only teaches about religion. This school usually 
operates after formaI school hours and it is different from pesantren. 
Madrasah lbtidaiyah: Elementary level of Islamic school 
Madrasah Tsanawiyah: Secondary level oflslamic school 
MORA: 
MP3A: 
Muallimin: 
Muhammadiyah: 
New Order: 
Ministry of Religious Affairs 
(Majelis Pertimbangan Pendidikan dan Pengajaran Agama/Council 
for Advisory of Religious Education and Instruction) 
School for the training of religion teachers 
The second biggest Muslim social organization in Indonesia 
regime of Indonesian government that was in power from 1966 to 
1998 under the leadership of Suharto. 
NU (Nahdlatul Ulama): The biggest Muslim social organization in Indonesia 
Pancasila: 
Pan-lslamism : 
Pengajian: 
Pesantren: 
The five principles of the Indonesian nation (1. Beliefin One God, 2. 
Humanity, 3. The Unit y ofIndonesia, 4. Representation Based on 
People's sovereignty, 5. Social Justice) 
Spirit ofworld-wide Islamic union 
Studyingllearning (the word pengajian or ngaji is used to express the 
process oflearning and reading the Quran and other Islamic 
knowledge ). 
Traditional Education Institution, formerly known only in Java but 
now this term is used all over Indonesia. There is a similar institution 
in West Sumatra known as Surau (although its main function is for 
praying), and in Aceh known as Rangkan. 
XVll 
PGA: Pendidikan Guru Agama/Education for Islamic Teachers 
Pondok: Dormitory 
PPKI : Panitia Persiapan Kemerdekaan Indonesia (The committee for 
preparation of Indonesian Independence) 
PPP: Panitia Penyelidik Pendidikan (Committee of Investigation for 
Education) 
Priyayi: An elite group of Javanese social classes. 
Qishashul Anbiya : History of the prophets. 
Reformasi: (= Reform). Literally means a process of change for a better condition. 
Santri: 
Santrinisasi: 
Sekolah: 
Sekolah Guru: 
SR/SRI: 
Syahadat: 
Syncretism: 
Taftir: 
TasawuflTarekat : 
Ulama: 
Contextually, it me ans the era following the fall of Suharto (the second 
president) after his 32 years ofleadership. 
Student of pesantren. In a wider context, santri also means a devout 
Muslim. 
(Santrinization) process of intemalization of Islamic values toward non-
practicing Muslims so that they can become devout Muslims. only applicable 
in Indonesian context of Islam. 
School 
Teacher training school 
Sekolah Rakyat/Sekolah Rakyat Islam (Folk School/Islamic Folkschool, 
elementary leve1) before New Order. 
creed saying that Allah is the only God and Muhammad is His messenger; a 
symbol ofbeing a Muslim 
A mixture between religious and cultural beliefs and rituals. 
Quranic Exegesis 
Islamic Spirituality 
Experts (especially on religion) 
Ushuluddin/Aqidah: Islamic doctrine/theology 
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About the study 
Chapter One 
Introduction 
Religious education is one of the most tendentious issues in education. The debate 
over religious education, extending to its very existence, content, and teaching methods -
especially in public schools - remains controversial in many countries. Delfattore (2004) 
notes that the debate has in fact intensified in the United States following the attack on the 
World Trade Center in N ew York City on September Il, 2001. Thiesen (2001) believes 
that religious education is very important in order to promote the harmony of a pluralistic 
society. He furthermore promo tes the great importance of maintaining the existence of 
religious schools as part of society. He argues that "the key to promoting harmony within 
pluralistic democracies is to acknowledge and respect the deeply held cultural and 
religious differences that exist within our society" (Thiesen, 2005, p. 2). 
Indonesia, as the country with the largest Muslim population in the world, has its 
own story ofreligious (especially Islamic) education. Islamic educational institutions in 
Indonesia have a long history, extending back centuries to the time when Islam first came 
to the region. Various types of institutions, such as masjids (mosques), pesantrens, 
suraus, and madrasahs have taught generations of indigenous Indonesians to become 
"good Muslims." These institutions have also made their own contribution to the 
development of the country. They are not only sites where religious education takes 
place, but also factories of identity construction and character building for the country' s 
future citizens. In addition, they contribute greatly to the overall religious awareness of 
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Indonesian society. In the upcoming chapters, these institutions will be discussed and 
referred to as Islamic schools, by which l mean educational institutions where Islam is 
both learnt as knowledge and practiced as a belief The discussion will focus on the 
development of curriculum in three types of Indonesian Islamic educational institutions 
that currently exist: pesantren, madrasah and sekolah Islam. 
The Pesantren is an Islamic educational institution that primarily offers religious 
subjects in its curriculum. Historically speaking, no subjects other than the Islamic 
sciences were taught in pesantrens (Daulay, 2001, p. 26), especially before the 20th 
century. What makes a pesantren different from the other two types of Islamic school is 
that the pesantren introduces its students to the various branches of Islamic knowledge 
through the original Arabic texts. Therefore, every santri (pesantren student) is required 
to comprehend the written Arabic language in their first years of study. In the traditional 
pesantren, the classification (grade level) system is arranged based on the textbooks being 
studied by the santri and his! ability to comprehend the Arabic language. In many cases, 
this arrangement depends essentially on the santri' s self-assessment. 
Another feature ofthe pesantren is the dormitory (boarding system), a place 
where students live together over the years for the cause oftheir education. Nevertheless, 
since Indonesian Islamic schools underwent a phase ofmodemization in the early 1900s, 
many pesantrens have begun to include non-religious subjects in their programs, and 
have introduced new systems for determining students' grade levels. According to the 
data from the Ministry of Religious Affairs (MORA), there exist three different types of 
pesantren: Salafiyah (traditional), ashriyah (modem), and a combination of the two with 
IThe use of the male pronoun in this context indicates that there were no data regarding women 
being students of Islamic boarding schools, like pesantren, until Perguruan Diniyah Puteri (Girls' 
Religious School) was opened in Padang Panjang West Sumatra in 1923. 
the total number of approximately 14,067 pesantrens (EMIS, 2003, p. 4). These different 
types indicate different curricula, ranging from those that only teach religious knowledge 
according to traditional methods, to those that introduce their santris to various branches 
of non-religious knowledge and skills. 
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Madrasah is an Arabic word for school. In Indonesia, the word madrasah is used 
to denote a formaI day school that devotes its curriculum to teaching religious knowledge. 
Modem madrasahs, however, also teach various non-religious subjects to their students, 
especially since the creation of the 1975 three-minister joint decree. According to 
2001/2002 national education statistics, the total number of madrasahs from elementary 
to high schoollevel (both private and state-owned) recognized by MORA was 37,362, 
which constitutes 17.06 % of all schools (Ministry of National Education, 2002). In 
addition to that, MORA also recognizes a number of madrasah that only teach religious 
instruction, known as Madrasah Diniyah. However, this type of madrasah is not 
considered as formaI education, and hence will not become part of my discussion. 
Sekolah Islam literally means "Islamic school." This is a day school that offers a 
Minietry of Education (ME) curriculum while at the same time teaching religious 
knowledge and practices. Although such schools had existed during the Dutch colonial 
period, the term sekolah Islam was not used as a formaI term until the early 1970s. The 
main difference between a sekolah Islam and a madrasah is that the sekolah Islam relies 
on the secular education curriculum prescribed by the Ministry of Education combined 
with religious instruction, while the madrasahs uses the madrasah curricula designed by 
the Ministry of Religious Affairs (MORA). 
Although Islamic education has a long history and has made its own contribution 
to Indonesian society, formaI recognition of these schools by the govemment did not 
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come unti11989, through the ratification of the National Education Law No. 2, 1989. This 
was the first law that explicitly referred to the madrasah as part of the national education 
system, since the first education law, law no. 4/1950, did not mention the status ofthe 
Islamic schools in the national education system. 
The main reasons for the inclusion of Islamic schools in the secular education 
system in Indonesia are the country' s long history of Islamization and the role that 
Islamic education has played in the nation's development. These considerations 
persuaded the government to take the responsibility of improving the quality of education 
in those schools without transforming them into secular schools. Additionally, there 
appears to be a consensus that a large number of the Muslim population is in favour of the 
continued existence of such schools. 
Following independence, the government maintained the various Islamic 
education institutions under the supervision of the Ministry of Religious Affairs (MORA). 
Ever since then, the state has been involved in the development and supervision of 
Islamic educational institutions. The government' s strategy for improving the quality of 
education in Islamic schools has included both expanded teaching of non-religious 
subjects through the introduction of a national curriculum, and the transformation of a 
number ofprivate madrasahs into madrasah negeris (state-operated madrasah). The 
changing social and political circumstances that followed in the wake of independence 
convinced various Islamic schools of the need to review their educational programs. 
The way in which various Islamic educational institutions reacted to the changing 
social and political situation has been the focus of research by many scholars. Steenbrink 
(1986), for instance, studied the shifting paradigms ofIslamic educational institutions in 
Indonesia during the 1970s. He examined cultural and ideological influences on the 
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deve10pment ofthree types ofIslamic educational institutions in Indonesia - name1y, 
pesantren, madrasah and sekolah - from the colonial era to the early 1970s. The changing 
political and social circumstances in post-independence Indonesia, along with the agendas 
ofvarious religious leaders, steered the transformation ofthese institutions. 
In another study, Dhofier (1994) investigated how the traditions of the pesantren 
were and continued to be developed and maintained with the kyai (re1igious leader) as the 
central figure. He also noted that following independence sorne pesantrens, like 
Pesantren Tebu Ireng, decided to accommodate the demand for non-religious curriculum 
to be inc1uded in the pesantren milieu. The phenomenon of the pesantren as an 
indigenous educational institution also interested Lukens-Bull ofthe Arizona State 
University. He examined how the pesantren contributed both to the deve10pment ofthe 
identity of Indonesian Muslims and to their ways of reacting to the issues of globalization 
and secularization. In addition, he also found that the wordjihad, which many have been 
interpreted as "the holy war," can also be interpreted as non-violent efforts to maintain 
Muslims' identity. Thus, Islamic education is seen as one means ofundertakingjihad in a 
peaceful way (Lukens-Bull, 1997). 
A more thorough study of the deve10pment of Islamic educational institutions in 
Indonesia was done by Mahmud Yunus, one ofthe first scholars to look at this subject. 
He described the historical deve10pment of Islamic education in Indonesia from its 
beginning to the 1960s. He elaborated on the deve10pment of various Islamic educational 
institutions in Sumatra, Java, Kalimantan, Sulawesi and other parts of Indonesia from the 
early development ofIslam in the early 13th century until the late 1960's (Yunus, 1992). 
The political influences on the development of Indonesian education in general 
from 1945 to 1965 were explored by a Malaysian scholar, Lee Kam Hing. In his 
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dissertation, he found that religious education was intensely debated by Indonesian 
educators and politicians throughout this period, and that it can even be traced back to the 
Dutch colonial era. He maintained that the debate on religion and education reflected the 
political and ideological conflicts among Indonesians at a given moment in their history 
(Lee Kam Hing, 1995). 
Maksum (1999) elaborated on the development of the madrasah from its initial 
formation in the Muslim world to its later development in Indonesia. He found that 
education in the madrasah evolved out of the tradition of religious education in the 
mosque. This was indicated by the continuity evident in the structure ofknowledge taught 
in both institutions. Maksum furthermore noted that this evolution represented a 
transformation as well, due in part to the expansion ofknowledge. The development of 
various branches ofknowledge in the Muslim world in the medieval era made education 
in the mosque no longer adequate, and hence, a new model of educational institution was 
developed, called madrasah. 
The above studies were undoubtedly significant contributions to the field of the 
history of Islamic education in Indonesia, as they revealed how Indonesian Islamic 
education developed and reacted to changing political and social circumstances. 
Nevertheless, they were largely silent on one very important aspect, namely, the 
curriculum. In every educational setting, curriculum is one of the most influential factors 
in guiding the teaching - learning activity. Moreover, curriculum also influences the way 
students view knowledge and its importance. This is to say that students in many Islamic 
educational institutions would view the most important knowledge to be knowledge about 
their religion, for this is the message they receive in the c1assroom. Furthermore, as 
educational institutions have their own access to society at large, those views are also 
influential in detennining how society views knowledge. Rence, many scholars, such as 
Spring (1993, p. ix), argue that schools play a significant role in the distribution of 
knowledge in a society. 
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Based on the above consideration, 1 argue that in order to understand the 
development of lndonesian Muslim society, it is important to examine the deve10pment of 
the Indonesian Islamic schools' curricula and their connection with other social and 
political issues. 
There are sorne major points in this study that 1 would like to highlight from the 
outset. The first is that the curriculum changes that have occurred in lndonesian lslamic 
schools' since the country gained its independence and the reasons for these changes. As 
an histori~al study, changes and continuity will be traced and investigated in 
chronological order. This, 1 believe, is important in order to understand the significant 
re1ationship between the development of re1igious education and the development of 
Indonesian Muslim society. 
Second, this study also investigates the factors leading to the implementation of a 
national curriculum in Indonesian Islamic schools as part of the national education 
system. Given that the curriculum was not designed solely for the benefits of students, it 
is important to know what the forces were behind its creation and implementation. 
Third, various responses - mainly from private schools - to the implementation of 
the national curriculum, and the impact of these responses on the deve10pment of the 
Islamic schools' curricula, are also explored through this study. Although it is known that 
government accommodation of the institutionalization of Islamic education was 
undertaken to satisfy lndonesia's large Muslim community, not aIl Muslims were content 
with what the government offered. As a result, there are a number of Islamic schools that 
have not adopted the government's curriculum. 
Research framework 
This study observes the reciprocal relationship between the evolution of the 
curricula of Indonesian Islamic schools with the changing political and social 
circumstances. Curriculum in this context is simply defined as "subjects to be taught" 
(Schubert, 1986, p. 26). By this l mean a list of subjects that a school offers to be taught 
to the students. Although l realize that there are other definitions of curriculum, the term 
curriculum in this study refers to the above definition. The main reason for using this 
definition is that because this study observes the changing subjects offered in schools, 
particularly Islamic schools, and its relation to the changing society. Taking into account 
Spring's argument -that schools play an important role in the distribution ofknowledge 
in the society, this study observes how Indonesian Muslim society views the importance 
ofknowledge as reflected in the changing subjects ofthe schools' curricula. 
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In order to understand the relationship between school curricula and the changing 
social and political circumstances, this study employs Goodson's theory on the social 
constructionist orientation to curriculum history. This theory suggests that schools' 
curricula are socially constructed, and hence how they are constructed has to be carefully 
examined. Furthermore, this theory also suggests that in order to understand a curriculum, 
it is also important to understand its social context. l shall discuss more about this theory 
and its methodological implication to the study ofIndonesian Islamic schools' curricula 
in chapter two. 
Research questions 
The main issue explored in this thesis is the reciprocal relationship between the 
development of Islamic schools curricula and the changing social and political 
circumstances in Indonesia. The main research question was how has the curriculum in 
Indonesian Islamic schools developed, and how was it influenced by and how did it 
influence the social political changes? 
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Subsequently, there are sorne other questions related to the above question that are 
important to be answered in order to have a broad understanding of the Indonesian 
Islamic schools and their context. Those are: 
1. Why did the government intervene in the development of Islamic schools? And what 
were the reactions from the Islamic schools? 
2. What factors were involved that allowed sorne of private Islamic schools to thrive 
without the government' s support? 
3. Why do the various types oflslamic schools continue to exist within a modernized 
and urban society? And how do they evolve? 
Research settings and methods 
The fieldwork that supported this research was conducted in Indonesia from July 
to September 2003. Several sites were visited to gather information about the history of 
Islamic education in Indonesia. 
1 tirst went to the Ministry of Religious Affairs (MORA) of the Republic of 
Indonesia to find documents related to the national policy on madrasah and pesantren. As 
weIl, 1 interviewed several key persons. Those 1 interviewed were: 
1. Secretary of the Islamic Education Council (MP3A). 
2. Fonner Director General for the Development ofIslamic Institutions, 
3. Fonner Director ofIslamic Education, and 
4. Fonner Head of the Islamic High School Division. 
l used a set of open-ended questions that l had prepared to gather infonnation about the 
government's policies on Islamic schools and the rationale of the policies. (See the 
research and interview protocols in the appendix A) 
Later, to get infonnation from the schools, l visited a number of institutions. 
Those l visited were: 
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1. SMU Islam Al-Azhar, Jakarta. This is an Islamic high school that is not supervised by 
MORA. The reason for this is that this school does not implement MORA curriculum, 
which combines both religious and non religious subjects. Instead, it employs the 
national school curriculum produced by the Ministry of Education, combining this 
with its own religious instruction. 
2. MA Insan Cendekia in Serpong, south of Jakarta. This is a full-day Islamic high 
school tha:t recently changed its status from school to madrasah. The school was built 
by sorne Muslim technocrats affiliated with BPPT (Bad an Pengembangan dan 
Penerapan Teknologi or The National Council for the Development and Application 
of Technology), which is a state body conceming the advancement oftechnology, to 
pennit young Muslims to leam science and technology while receiving religious 
instruction at the same time. When it was tirst opened in 1997, it was introduced as a 
model high school combining religious (Islamic) instruction and the secular national 
curriculum, while placing an emphasis on science and technology subjects. During the 
school's tirst four years of existence, BPPT subsidized the majority of the school's 
expenses, including students' living expenses. However, due to political changes, 
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BPPT ended its financial support in 2001. The school was then taken over by the 
Ministry of Re1igious Affairs and transformed into a Madrasah Aliyah Negeri (State-
operated Islamic High School). Although the school has become astate school, it now 
receives less financial subsidy from the ministry than it did when in private hands. 
3. Pondok Pesantren Tebu Ireng in Jombang, East Java. While essentially a pesantren, 
this institution is known for its ability to maintain a balance between the so-called 
"traditional pesantren" and the modem school system in a single institution, through 
combining the pesantren' s curriculum with the govemment' s national curricula. This 
results in two types of education being offered simultaneously in this pesantren. The 
first is formaI school education, where students leam various branches ofknowledge 
in a classroom during school hours. The second is pesantren education, where 
students leam religious instruction in the more traditional way after (and sometimes 
before) school hours. However, neither type of education is optional. This means that 
once a student is enrolled in this pesantren, he/she must follow both streams. In terms 
of formaI education, however, the pesantren do es offer two different types of 
educational program: madrasah and sekolah. 
4. Pondok Pesantren Darul Ulum in Jombang, East Java. This school is quite similar to 
Tebu Ireng, in that it combines the national curriculum and the traditional model of 
religious instruction. Part of the uniqueness of this pesantren lies in the fact that it 
maintains a state-operated madrasah (madrasah negeri) together with a pesantren 
within the institution. 
5. Pondok Modern Gontor in Ponorogo, East Java. This is also a pesantren type of 
school. However, unlike Tebu Ireng, Gontor is known as a "modem" pesantren. This 
is mainly because Gontor was the first pesantren to promote the modemization of 
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pesantren curriculum without creating a dual system, and also the first to use Arabic 
and English as the means of daily communication between students and teachers. 
When MORA first introduced the national religious curriculum for Islamic schools in 
1976, the management of Gontor decided not to adopt the national curriculum. As a 
result, the government has never recognized the status of this school, at least until 
1998, thus making it impossible for students from this school to continue their studies 
at any state-recognized school or university. This, however, did not reduce the 
number of students enrolled in the institution. Gontor' s official records for 1983, for 
instance, indicates that in that year the total number ofits santris (students) was 1900 
(Pondok Modem Gontor 1983, 5), while in 1958 it had 1100 students (Yunus, 1992, 
p.251).2 
6. Perguruan Thawalib in Padang Panjang, West Sumatra. This is one of a number of 
modem Islamic educational institutions founded in West Sumatra in the early 20th 
century. As in a pesantren, most ofthe students live in residence. Following the 
introduction ofthe national curriculum for madrasahs in 1976, the management of 
this institution found it difficult to combine the national Islamic curriculum with their 
own, and so they decided not to accommodate the national curriculum. As a result, 
this institution did not receive government recognition for a number of years. 
7. Madrasah Tarbiyah Islamiyah in Bukit Tinggi, West Sumatra. A unique element of 
this institution is that they only have dormitories for female students. Those male 
students who come from outside the region usually rent a house or a room in a nearby 
neighborhood. Unlike Perguruan Thawalib, Madrasah Tarbiyah Islamiyah has tried 
2 According to the data from the Ministry of Religious Affairs, the total number of pesantren in 
Indonesia in 1983 was 6,204 with average number of students 150 (see Dhofier: 1995, p. 123). 
13 
to compromise with the government's curriculum. During the week, students learn the 
institutional curriculum in the moming. Then, follow the national Islamic curriculum 
during the aftemoon classes. 
8. PMT HAMKA in Padang Panjang, West Sumatra. This is a rather new school, 
founded in 1996. The presence of this school indicates the direction in which many 
Islamic educational institutions are tuming. This pesantren offers a combination of 
the Ministry of Education curriculum with a modem pesantren education. This means 
that students are required to learn the Ministry of Education curriculum during normal 
school hours as weIl as engage in various religious activities and practices after school 
hours. And, like other pesantren, PMT HAMKA has dormitories for its students. 
In addition to those visits, 1 also gathered important information from various 
written sources such as journal articles, published books, unpublished works, magazines 
and newspapers. 
The main purpose behind visiting these schools was to see the development of 
each as an Islamic education institution, to scrutinize its version of an Islamic school 
curriculum, and to examine its response to the creation of the national Islamic education 
curriculum. For those purposes, 1 reviewed sorne important documents in the schools' 
curricula and interviewed key figures at each institution, with the exception of Gontor, 
whose director refused to be interviewed regarding curriculum policy but allowed me to 
study various literatures about the institution. Those 1 interviewed were: 
1. The head of curriculum division of Al-Azhar, 
2. The headmaster of MAN Insan Cendekia, 
3. The headmaster of Madrasah Aliyah Salafiyah Syafi'iyah Tebu Ireng, 
4. The headmaster of Madrasah Aliyah Negeri Darul Ulum Jombang, 
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5. The headmaster of Madrasah Perguruan Thawalib, 
6. The chairperson of Madrasah Tarbiyah Islamiyah foundation in Candung, and 
7. Vice principal ofSMU and SMP Prof. Dr. Hamka. 
Limitation of the study 
The focus of the study is the changing curriculum of Indonesian Islamic schools. 
However this study is limited to the understanding of curriculum as a collection of 
subjects, instead of analyzing the changing contents of religious education. Therefore, this 
study does not make an observation on the content of every subject within the curricula. It 
rather examines how the list of subjects has changed as a result ofboth social and 
political influences. 
The curriculum contents that this thesis is discussing refer to the accommodation 
ofnon-religious subjects in Indonesian Islamic schools and various government's policies 
on madrasah curricula. The inclusion and exclusion of certain subjects in curricula in 
relation with political and social changes is discussed throughout this thesis to indicate 
the dialectical relationship between curriculumand social changes. 
Likewise, although this study tries to see the relationship between schools' 
curricula and the changing social and political circumstances, it does not directly examine 
the changing social and political institutions. It rather uses sorne available and accessible 
sources of information that indicate the phenomena. In other words, the changing 
curricula become the independent variable, while the social and political changes are the 
dependent ones. 
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Overview of chapters 
Chapter one. In this chapter 1 introduced the background of the study. This 
chapter explored the rationale of the study, literature review, research settings, and an 
overview of the content to follow. As an introductory chapter, this chapter provided sorne 
highlights of the material that will be explored in the subsequent chapters . 
. Chapter two. In this chapter 1 elaborate the framework that 1 used to conduct this 
study, namely the social constructionist perspective on curriculum history. This chapter 
elaborates the meaning of curriculum, curriculum history from a social-constructionist 
perspective, and its application to the context ofthis study. 
Chapter three. The development of Indonesian Islamic schools after 
independence is discussed in this chapter. 1 begin with briefly discussing the ideological 
debates among the country' s founding fathers in order to unite the multi religious people 
in one country. Then, 1 explore the nature of the Islamic education before independence 
and during early independence. Following this, 1 also examine the old order government's 
policies regarding the existence and role of Islamic education. 
Chapter four. In this chapter, 1 focus on the new order policies regarding Islamic 
education and the Islamic schools' responses. One of the focuses of the discussion is the 
1975 three-ministry decree regarding the enhancement of madrasah education. In the tirst 
part of this chapter, 1 discuss the political transition from the old order to the order 
government and its implications for education. Then, 1 focus on exploring the issue of the 
joint decree and the subsequent events. Additionally, 1 also discuss three types ofIslamic 
schools that came into existence following the implementation of the 1975 joint decree. 
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Chapter five. The development of Islamic schools under the New Order 
government foHowing the release of the 1975 joint decree is discussed further in this 
chapter. Attention is also given to the issue of the emerging Muslim middle-c1ass and its 
implications for the development of new models of Islamic schools in the late New Order 
era. As weIl, 1 discuss the impact of the recent socio-political changes on the Islamic 
schools foHowing the faH of the New Order regime. 
Chapter six. In this chapter 1 further discuss the conclusions of the previous 
chapters and project sorne trends that may influence the development of Islamic schools 
in the decades to come. 1 also discuss sorne influential issues that 1 helieve Islamic 
schools should he aware of in educating young Indonesian Muslims in order to he hetter 
prepared to the ever changing world and society. Additionally, 1 propose a numher of 
recommendations that can he used as a hasis for future study in the area of Islamic or 
religious education. 
Chapter Two 
Curriculum History from the Social Constructionist Perspective 
"What is prescribed is not necessarily what is undertaken, and what is planned is not 
necessarily what happens." (Goodson, 1990, p. 310) 
The meaning of curriculum 
There are two questions that are commonly asked to define curriculum: What does 
a school teach? and, What do students leam at school? These two questions, although they 
are apparently similar, imply two different types of curriculum. Their divergence reflects 
the different approaches that curriculum theorists use to build their conceptions of 
curriculum and to explain the process of curriculum practice (see Omstein and Hunkins, 
1993, p. 9). 
The first question leads us to view curriculum as a set of plans created by an 
authoritative body, be it a school or govemment, that guides teachers to educate their 
students. While the composition of such a plan varies from one education system to 
another, there is at least one thing that most of them share, that is, a list of subjects. In 
many countries, such as lndonesia and the UK, the authority to create the plan be10ngs to 
the central govemment. As the central education authority, the govemment creates the 
curricula for allieveis of schooling and prescribes them for every school. This is what 
Goodson (1990, p. 299) identifies as curriculum as a prescription. 
There are various definitions of this type of curriculum, which Schubert (1986, pp. 
26-33) divides into eight curriculum images. They are: curriculum as content or subject 
matter; curriculum as programs or planned activities; curriculum as intended leaming 
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outcomes; curriculum as cultural reproductions; curriculum as experience; curriculum as 
discrete tasks and concepts; curriculum as agendas for social reconstruction; and 
curriculum as currere.3 Generally, these images represent the meaning of curriculum as 
the product of an authoritative agent (i.e., govemment, school, or teacher) to guide the 
leaming process. In other words, the majority of these images view curriculum as a 
product rather than a process. An exception should be made, however, to the notion of 
curriculum as experience, as this one is closely related to the second type of curriculum 
that will be discussed in the upcoming passages. 
A second approach, on the contrary, views curriculum more as what students 
experience in their schoollife. This includes classroom leaming and other school-based 
activities. As students become the focus of curriculum, this perception of curriculum 
promotes the idea of the student being at the centre of the leaming process, which suggests 
that what students experience is more important than what schools plan. This furthermore 
implies that what students leam from school is not necessarily identical with what the 
school has planned to teach. For that reason, Bisner (1985, p. 87) distinguishes three 
different types of curricula: explicit, implicit and nul!. 
Explicit curriculum means the written curriculum that every school has to offer to 
its students. Usually, this curriculum serves as a guideline for schools and teachers in 
conducting teaching-leaming activities. However, in many cases students do not only 
leam from what is explicitly stated in the curriculum documents. They might leam 
something from the way their teacher treats them, the way the school system is organized, 
even from what they see in the classroom. In short, there are a lot of things students leam 
3 According to Shubert (1986,33), currere is the v:erbal fonu of curriculum, which basically means 
a race course. He suggests that in this context currere can be interpreted as "the running of the race and 
emphasizes the individual's own capacity to reconceptualize his or her autobiography." 
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either consciously or unconsciously from their school experience which is not explicitly 
stated in the written or planned curriculum. This is what is known as implicit curriculum. 
Many curriculum researchers, such as Jackson (1990, pp. 33";35) and Apple (2004), 
identify this as the hidden curriculum. 
Moreover, the influence of what students experience at school extends not only to 
what the school and teachers impart either intentionally or inadvertently: it can also 
involve what they do not teach. The absence of religious education in a school, for 
example, can lead students to become ignorant of religious issues. Therefore, Eisner 
(1985, p. 97) argues that "what schools do not teach may be as important as what they do 
teach ... because ignorance is not simply a neutral void." This is what he means by the 
nul! curriculum. 
While this variety of curriculum types and definitions represents different views 
ofwhat a curriculum is about and what it is created for, it does not c1early signify the 
variety of sources from which it derives. Whatever the definition, curriculum is 
unquestionably the result of a selection process of various knowledge and experiences to 
be taught to students. This selection is very crucial as schools and students have their own 
limitations. Therefore, the most essential question in the curriculum-making process is the 
one posed by Herbert Spencer, i.e.,: "What knowledge is of most worth?" (Spencer, 1898, 
p. 5). In any formaI education, the answer to such a question refers to what Apple (2000) 
calls "official knowledge," which contains specifie knowledge and skills, "taught within 
specifie kinds of institutions, with their own histories, tensions, political economies, 
hierarchies, and bureaucratie needs and interests"(Apple, 2003, p. 7). 
Apple's description of official knowledge implies that curriculum is never free of 
social and political influences. The influence of social concems and expectations on the 
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creation of a school' s curriculum might vary from one curriculum to another depending 
on the relationship between the curriculum policy-makers and their society, and, in many 
cases, on the type of government that is in place. 
In a democratic society, for instance, the decision making group will always be 
eager to listen to the concems of others prior to making a decision about curriculum, 
although in sorne cases the ministry does not directly consult the people when creating a 
new curriculum, but it does have an institution for parents and other members of the 
society to express their concems about the curriculum. In an undemocratic society, on the 
contrary, it is unlikely that those who stand outside of the decision-making group can take 
part in any policy-making process, inc1uding education. This however does not mean that 
social influences on curriculum are absent in such a society. They still exist but are less 
intense than in the democratic one. Shared beliefs, values and cultures are the most 
common factors that influence a curriculum decision. Apple (2003, p. 7) furthermore 
argues that official knowledge is the result of conflicts and compromises both within the 
state and between the state and the civil society. Therefore he maintains that the question 
of official knowledge is actually not about "what knowledge is of most worth?", but 
rather about "whose knowledge is ofmost worth?" (Apple, 2003, p. 7; also see Apple, 
2000, p. 44). 
The importance of curriculum history 
During the last thirty years, more scholars have become interested in focussing 
their studies on curriculum history. Pinar, Reynolds, Slattery & Taubman (2002, p. 69) 
observe that the emergence of research on curriculum history began in the 1970' s, 
promoted by scholars such as Franklin (1986), Kliebard (1986; 1992), Tomkins (1986), 
and Goodson (1989; 1990). 
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Understanding the development of curriculum history requires not only a 
description ofwhat has happened in the past, but more importantly, a clarification, deep 
investigation and complex analysis ofhow a given curriculum has been shaped and what 
relationship it has with other aspects of sociallife. Fraenkel and Wallen (1990, p. 497) 
argue that the aim of research on the history of education is "to describe clearly and 
accurately sorne aspects ofthe past as it is related to education and/or schooling ... 
however, historical researchers aim to do more than just describe; they want to go beyond 
description to clarify and explain, and sometimes to correct. ... " In a more specific way, 
Goodson (1997) maintains in his argument on the importance of curriculum history that 
it seeks to explain how school subjects, tracks and courses of study have 
constituted a mechanism to designate and differentiate students. It also offers a 
way to analyze the complex relationship between school and society, because it 
shows how schools both reflect and refract society's definitioris of culturally 
valuable knowledge in ways that defy simplistic models of reproduction theory (p. 
62). 
While studying the history of curriculum does not provide any direct solution for 
current curriculum problems, it offers sorne benefits that can be of use to curriculum 
decision-makers. Schubert asserts that studying the history of curriculum means "study of 
the forces that have inhibited or supported curriculum innovation, decision, and action in 
the past places educators in a better position to analyze present condition and chart future 
courses of action" (Schubert, 1986, p. 41). Additionally, Goodson emphasizes sorne of 
the benefits of studying the history of curriculum as follows: "Historical study seeks to 
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understand how thought and action have developed in past social circumstances. 
Following this development through time to the present affords insights into how those 
circumstances we experience as contemporary 'reality' have been negotiated, constructed 
and reconstructed overtime" (Goodson, 1990, p.305). 
For the particular issue that 1 am dealing with, i.e. the history ofIndonesian 
Islamic schools curricula, this approach can lead to at least three important points. First, 
as part of the national education system, Islamic schools have played their own role in 
educating Indonesian Muslims. The latest trend indicates that more Islamic schools are 
preferring to adopt the non-reIigious oriented school4 curriculum and to be administered 
under the non-religious oriented system (Ministry of Education). In order to understand 
this phenomenon, it requires an examination of the existence of religious (i.e. Islamic) 
education as part of the national education system. Second, as Islamic schools remain a 
significant type of formaI education in Indonesia, this study will provide sorne 
background to developing a more progressive and reliable religious school curriculum in 
the future. Third, as the social constructionist orientation suggests, there is a reciprocal 
reIationship between society and curriculum, understanding curriculum history can 
enhance our knowledge ofthe society in which the curriculum is implemented. Moreover, 
this study does not only pay particular attention to the phenomena ofthe curriculum 
changes in the past, but also examines the recent development of curricula within the 
context of Islamic schools. 
4 The tenu non-religious oriented school in this dissertation refers to the schools administered by the 
Ministry of Education. However, this does not mean that these schools do not teach religion. This tenu is 
chosen to distinguish between these schools and the Islamic schools which are administered by the Ministry 
of Religion. According to Indonesian Education Law, every school is required to allocate two hours of 
religious education per-week. 
Social constructionist orientation and curriculum history 
Generally, social constructionism is a theory that tries to explain the relationship 
between human beings and society. According to Audi (1999, p. 855), the social 
constructionist orientation views knowledge as "the product of the interactions and 
negotiation between relevant social groups." Similarly, Abercombie, Hill and Turner 
(2000, p. 320) identify social constructionism as "an approach to the study of the social 
world which insists on social explanation instead of explanations in terms of individual 
characteristics or genetic or biological aspects ofhuman life." 
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The basic ide a of social construction is that knowledge and reality are conceived 
based on human interaction with his society. Abercombie, Hill and Turner (2000, p. 9) 
identify three major positions in the debate on human beings and social structures. The 
first is the beliefthat every individual has the capacity to influence society. The second 
position is that every individual is influenced by social structures. The third position is 
that there is a dialectical process between individual and society. Among the proponents 
of this latter view are Berger and Luckman, who wrote the influential work The Social 
Construction of Reality. In this book, Berger and Luckman (1966, p. 57) identify three 
aspects of the circular process between individual and society: externalization, 
objectification and internalization (also see Burr, 2003, p. 105). Human interaction with 
society represents the reciprocal relationship between the individual and hislher 
surrounding. This suggests that it is not only an individual who is influenced by the 
society; society is also created through agreements among individuals. 
The theory of the dialectical relationship between human beings and society has 
inspired various scholars in the field of education, especially those interested in 
curriculum studies, to pay particular attention to the relationship between the 
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development of curriculum, both in theory and practice, and society. John Eggleston, for 
instance, wrote a book entitled The Sociology of Curriculum, in which he stated that "to 
write of the context of the curriculum is to write not only the whole of education, but also 
the whole of society. The curriculum is exposed to and someway interacts with every 
aspect of the social situation" (Egglestone, 1977, p. 22). Furthermore, Kliebard (1992, p. 
158) emphasizes that "just as the curriculum is affected by social values and perceptions 
of social conditions, so too the curriculum can he1p reshape or preserve those values and 
conditions. The relationship between a society and its curriculum is reciprocal." 
Although scholars such as Eggleston and Kliebard believe that curriculum to a 
great extent influences and is influenced by society, none of them specifically promote 
the idea of a social constructionist orientation as a means to study curriculum. The idea of 
using a social constructionist perspective in pursuing research on curriculum history is 
promoted by Ivor F. Goodson, who has written extensive1y on curriculum history. He 
maintains that "the school curriculum is a social artefact, conceived and made for 
de1iberate human purposes. It is therefore a supreme paradox that in many accounts of 
schooling the written curriculum, this most manifest of social constructions, has been 
treated as a 'given' " (Goodson, 1994, p. 19). Therefore, he explains that "we need an 
understanding ofhow curriculum prescriptions are in fact socially constructed for use in 
school: studies of the actual development of course of study, of national curriculum plans, 
ofsubject syllabus es, and so on" (Goodson, 1990, p. 305). 
The distinction of using the social constructionist orientation to study curriculum 
history is that this theory requires a wide definition of curriculum as a social artefact. In 
this context, curriculum is not understood as a mere teaching-Iearning guideline; rather, it 
is seen as a product of certain social and political circumstances. Hence, the focus of the 
study is not on the direct relationship between curriculum and the learning process. 
Instead, it concentrates on how certain social and political situations influence the 
development of curriculum, and, conversely, how the employment of certain curricula 
influences society and govemment. 
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Goodson's proposaI for using the social constructionist orientation to study 
curriculum history developed following his study ofthe evolution of school subjects for 
his doctoral dissertation. He has written a number of books and articles about the theory 
of the social constructionist perspective on curriculum history as weIl as how this theory 
is applied in curriculum research. In many ofhis books (see for instance Goodson 1994 
and 1997), Goodson incorporates his theoretical framework in proposaIs as to how to 
apply it. This is clear in his article entitled Studying Curriculum: Towards a social 
constructionist perspective (published in the Journal of Curriculum Studies, vol. 22, 
1990), which contains sorne major points ofhis theory. 
In this article he introduces his theory by first criticizing the development of 
curriculum studies and more importantly the nature of curriculum as a prescription 
(CAP). Quoting Schwab's criticism, Goodson maintains that curriculum studies and 
practices are moving in two different directions. On the one hand, curriculum studies 
have shifted from curriculum development theories, which are more focused on the 
technical approaches to curriculum development, to the re-conceptualization of 
curriculum, which is concerned with the relationship of curriculum with social and 
political issues (see also Kinceloe, 1997, p. xiii). Curriculum practice, on the other hand, 
is dominated by CAP (curriculum as a prescription), which tends to take every subject for 
granted. For this reason he believes that something should be done to bridge the gap 
between curriculum theory and its practice. Therefore, for curriculum studies to remain 
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up to date with actual circumstances, they have to start with an understanding of the 
social construction of curriculum in practice. He furthermore asserts that "what we 
require is a combined approach - a focus on the construction of prescriptive curricula and 
policy coupled with an analysis ofthe negotiations and realization ofthat prescribed 
curriculum focusing on the essentially dialectical relationship of the two" (1990, p. 305). 
Goodson's concern with the relationship between curriculum and social 
construction was highly influenced by the development of the sociology of education in 
the early 1970s, particularly the work of Basil Bernstein, who was also his tutor at the 
London Institute of Education for a few years after 1969. Hargreaves (1994, p. 5) notes 
that "Goodson's works builds self-consciously and respectfully on the intellectual 
inheritance of a group of European scholars known as the 'new sociologists of education,' 
who in the early 1970s applied very broad perspectives in the sociology ofknowledge to 
. the study ofthe school curriculum." 
According to Bernstein, "how society selects, classifies, distributes, transmits and 
evaluates the educational knowledge it considers to be public, reflects both the 
distribution of power and the principles of social control" (Bernstein, 1975, p. 85). This 
passage, widely cited by scholars in the field (Hargreaves, 1995, p. 5; also see Kinceloe, 
1997, p. xi), summarizes the concerns of educational sociologists. Bernstein' s assertion of 
the relationship between curriculum and society was influential on the development of the 
sociology of curriculum (Eggleston, 1977, p. 79), while his reflection on the relationship 
between curriculum and social class inspired Goodson to focus his research on the social 
construction ofcurriculum. 
While Goodson's theories on the social construction of curriculum history have 
been influenced by the work of Bernstein, it seems at the same time that his criticism 
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regarding the gap between curriculum theory and practice and his idea to bridge the two 
have sorne similarities with (not to say are influenced by) the work of Berger and 
Luckman (1966), particularly their explanation ofthe relationship between the everyday 
life ofhuman beings and the social construction ofknowledge. Goodson argues that 
curriculum theory should be connected with curriculum practice, and that curriculum 
theory should pay more attention to the relationship between curriculum and the society. 
Moreover, just as Berger and Luckman (1966, p. 170) have suggested that the relationship 
between individual and society is reciprocal, Goodson maintains that curriculum has a 
dialectical relationship with society. Inevitably, this goes hand in hand with Bemstein's 
criticism of the cultural reproduction theory (1990, p. 165). 
Although Goodson criticizes the existence of CAP (curriculum as a prescription), 
he do es believe that one cannot simply i$llore its presence in practice. He suggests that 
CAP, particularly individual subjects within it, should not be understood as unchanging, 
but rather as dynamic. No curriculum, nor any subject or theme in a curriculum, should be 
seen as silent. In fact, there is a dialogue at every level ofthe curriculum process between 
curriculum and its surroundings, i.e., teachers, students, the school system and the society 
at large. 
According to Goodson, the social construction of curriculum occurs at the level of 
prescription, process and practice (1990, p. 305). This means that a curriculum maintains 
a dialogue with its surroundings at every level of its development. At the level of 
prescription, the curriculum makers, with their knowledge and experiences, as well as 
their contacts with society and the history of previous curricula participate in the creation 
of a new curriculum. At the second stage, when the curriculum is transmitted into schools 
through textbooks and educational administrators, a dialogue occurs between the 
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prescribed curriculum and the textbook writers as weIl as those educational 
administrators. To a greater or lesser extent, this dialogue may modify the prescribed 
curriculum before it is delivered to students. At the finallevel, that of practice when the 
curriculum and textbooks meet with teachers and students, cornes another opportunity for 
the curriculum to develop - through social construction. Every teacher and student, based 
on his or her own background, interprets the curriculum differently from what is intended 
by the curriculum makers and the textbook writers. At this point, Goodson assumes that 
"what is prescribed is not necessarily what is undertaken and what is planned is not 
necessarily what happens" (1990, p. 310). 
From another perspective, one can also see that curriculum influences society. 
Most of the members of a society nowadays go to school where they acquire knowledge 
and values. The structure ofknowledge as weIl as the selection of values that students 
leam at school to a great extent influences their world view, as weIl as the ways in which 
they interact with their society. Furthermore, as the social construction of curriculum may 
vary from time to time and from one community to another, the influences of curriculum 
on society vary from one to another. In this way one can explore how curriculum relates 
to its social circumstances and the dialectical relationship between the two. 
Goodson argues that the very best way to understand the dialectical relationship 
between curriculum and its social circumstances is by doing a historical study of the 
social construction of curricula. He argues that this kind of study must be done in order to 
avoid the "mystification" and "reproduction" of 'traditional' curriculum forms and 
contents (1990, p. 310). Venerating and perpetuating a long-established curriculum is one 
of the disadvantages of CAP that teachers and curriculum makers should be aware of. 
This is because "we know very little about how the subjects and themes prescribed in 
-------------------------------------~--~-~--------~~~-~- ~~--------
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schools originate, how they are promoted and redefinéd, and how they metamorphose" 
(1990, p. 308). Placing the social construction of curriculum in its historical context will 
allow one to create a cognitive map of a curriculum (1990, p. 307; see also Goodson, 
1997, p. 2) that every teacher and educational administrator needs to understand. 
Furthermore, this historical analysis should be examined in the context of contemporary 
action (1990, p. 308). In this way one can take into account every moment of curriculum 
history and at the same time avoid taking any curriculum for granted. Furthermore this 
will enable the school and teachers deliberately to dialogue with, interpret and modify a 
curriculum based on their own context. 
There are various ways to study curriculum history through the social 
constructionist orientation. Goodson (1990, p. 306) categorizes three different 
approaches: first, the individual approach that inc1udes the study of a teacher' s life history 
or biography; second, a group or collective approach that studies certain groups of 
individuals, such as teachers as a profession, in relation to education, or to certain 
subjects, categories or disciplines; and third, a re1ational approach that explores the 
re1ationships between individuals, between groups and collectivities and among 
individual, groups and collectivities. 
Social constructionist perspective on Indonesian Islamic schools' curriculum history 
There are two important points that l should mention in regard to Goodson's 
theory as it relates to my study. The first is the importance of the written curriculum 
document as part of the CAP. Curriculum documents provide a lot of information about 
how people view education and the importance ofknowledge and skills through viewing 
the rationale and contents of the curriculum. Furthermore, documents also fumish sorne 
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information about how a curriculum was created. In tum, these will allow us to see the 
context of the curriculum in addition to the contents itself. However, it does not mean 
that other forms of curriculum, such as the practiced curriculum or the hidden curriculum, 
are not important. The main reason for concentrating my study on the written curriculum 
is that, as Goodson argues, "the written curriculum is the visible and public testimony of 
selected rationales and legitimating rhetoric for schooling" (1994, p. 19). This is why l 
believe focusing my study on the written curriculum to be both more feasible and 
valuable than studying the practical implementation of the curriculum in the classroom. 
It is also important to note that studying written curriculum documents willlead 
us to view a curriculum as a prescription. That is because the written curriculum is 
produced by an authority that may not be directly involved in the implementation process. 
This, according to Goodson (1990, p. 299), will bring us to an understanding of the co-
existence of "the prescriptive rhetoric" - produced by experts and the authoritative body -
on the one hand, and "schooling as practice" on the other. In other words, this view tries 
to explore the differences between the official govemment curriculum and how schools, 
especially private ones, respond to the centralized curriculum policy. This leads me to pay 
attention to both the development of the centralized curricula on the one hand, and 
development of private Islamic schools curricula on the other. 
The second point, and the most important one, is the use of a social constructionist 
perspective in conducting a study ofthe history of a curriculum. Goodson's assertion on 
the importance of the social constructionist orientation to the study of curriculum history 
as well as his awareness of the existence of the centralized curriculum or curriculum as a 
prescription provides a framework with which to analyse the development of curriculum 
in Indonesian education history, particularly in Islamic schools. 
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1 The development of Indonesian Islamic schools suggests that although the 
curricula are centralized, the social construction of Islamic school curricula occurs at both 
pre-active and interactive levels. Therefore, the analysis focuses on both levels. At the 
level of pre-active, especially following the employment of the national curriculum for 
Islamic schools, the government has had to pay attention to the demands of Muslim 
educators and parents who maintain that religious education must be inc1uded as part of 
the national education system and not marginalized. At the interactive level, the study 
examines the ways sorne Islamic schools deal with both the government requirements and 
the demands of Muslim parents. 
In this study, the term curriculum is simply defined as a set of subject matters, and 
this for at least three reasons. First, without intending to oversimplify, the content of 
curriculum or the subjects taught can be used to analyse the ideologies and philosophies 
that exist behind an existing curriculum. Second, studying the content of curriculum or 
subject matter is somewhat more feasible than studying the practical c1assroom 
curriculum - as far as a historical study is concemed - because unlike the latter, the 
contents are usually documented. Lastly, as the traditional way ofunderstanding 
curriculum, curriculum as content or subject matter is widely understood in the history of 
education in Indonesia. 
So, what does it mean to understand curriculum as content or subject matter? 
Schubert simply points out that understanding a curriculum as content means that "the 
curriculum is equated with the subjects to be taught" (1986, p. 26). This simple 
definition, however, can lead to two possible approaches to undertaking research: First, 
studying the list of subjects in a school pro gram (i.e. studying the list of subjects -
inc1uding non religious subjects- taught in the religious school curriculum), and second, 
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studying deeply the content of each subject in a curriculum (i.e., studying the content of 
the religious instruction in school). 
Considering that the second approach do es not coyer the whole context in which 
religious education is organized (though it might give one a wider understanding of 
religious instruction), this study will adopt the first approach, i.e., studying lists of 
subjects contained in curricula. Studying the content of a curriculum do es not merely 
mean finding and elaborating the list ofthe subjects, but also analysing the reasons 
behind the selection of those subjects and the exclusion of others. Furthermore, this 
pro cess of inclusion/exclusion reflects not only how important curriculum-makers view 
certain areas ofknowledge, but it can also reveal sorne of the sociological, political and 
even ideological backgrounds behind those decisions. Therefore, it is important to address 
questions such as "who decides the subject to be taught?" and "what were the 
considerations on deciding which subjects?" This is because curriculum is not an 
independent entity and has never been developed objectively based on students' needs. 
There have always been various reasoning processes and debates behind curriculum 
decisions and these need to be explored in order to understand a curriculum in its proper 
context. 
In my opinion, using the social constructionist perspective as an approach to study 
the evolution of a list of subjects in a historical curriculum can lead us to see the way 
society views the importance ofknowledge. As has been mentioned, discussing the 
creation and the development of curriculum does not necessarily lead us to discuss only 
the technical pro cess of curriculum development, but also the sociological process of the 
selection of the contents of curriculum. While Goodson applies the idea of inclusion and 
exclusion of curriculum to the level of subject matters -which means the evolution of 
certain subjects, such as the history of environmental education (see Goodson, 1993a, p. 
105) - my intention here is to bring the idea to the level of curriculum as a collection of 
subjects. l believe this constitutes another way of viewing curriculum history, i.e., 
through the social constructionist lens. 
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Chapter Three 
Islamic Education and the State after Indepell(~ence 
It was unfortunate to see that the thousands of madrasahs that exist (in Indonesia) did 
not unite, and did not have a comparable pattern in making up their programs. There is 
no partnership between one madrasah and another (unless they belonged to the same 
organization). The name (of the levels) of madrasahs also varied from one to another. 
There were lbtidaiah and SRI [for elementary], there were Tsanawiyah, SMPI and 
SMIP [for secondary] and so on... It would be beneficial if aH of them could unite 
under one organization such as the federation of Indonesian Islamic Education ... 
(Yunus, 1992, p. 419). 
The quest for ideology 
A few months before the proclamation of Indonesian independence, the political 
e1ites found themselves in a debate over the form of the new country. On the one hand, 
sorne Muslim leaders, arguing that Muslims made up the majority of the population, 
proposed the creation of an Islamic state, in which both Muslims and non-Muslims would 
be treated equally as the citizens. On the other hand, another group ofleaders5 was in 
favor of a secular nation state and ofleaving religious matters to individuals and religious 
groups. The debate between the two groups of politicalleaders concerning the 
ideological foundation of the country reflects the beginning of the ideological debates 
between the secularists,6 the Islamists,7 and also the communists (who join in later). 
Indeed, when Rajiman Wediodiningrat, the Chairman of BPUPKI (the Investigating Body 
5 Ismail (2001, pp. 7-8) distinguishes between the Secular Nationalists, consisting ofMuslims, 
Christians and Hindus politicalleaders, who rejected the idea of religion as the basis of the state, and 
Muslim Nationalists, consisting ofMuslim leaders, who believed that an Islamic state is the best form of 
future Indonesia. Deliar Noer (1973, pp. 216-295) preferred the terms Muslim Nationalists and Religious!y 
Neutra! Nationalists to differentiate between the two. 
6 By the secularist 1 mean those who opted to maintain the separation between religion and state. 
7 By the Islamists 1 mean those who preferred to have astate based on the Islamic concept, whatever 
this might mean. 
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for Indonesian Independence), posed the question of national ideology during the Body' s 
meeting on May 29, 1945, nobody was confident enough to answer such a question 
(Hatta, 1982, p. 435). 
It was during this dispute that Sukarno, who later became the first Indonesian 
president, brought forth a proposaI for the ideological foundation ofthe country. On June 
1, 1945, Sukarno delivered a speech before BPUPKI on the question of national ideology, 
in which he proposed Pancasila, a mixture of various principles that might serve as the 
nation's ideological foundation. In his memoir, Hatta (1982, p. 435) indicates that the 
speech was unanimously greeted by the members of the body, which can be understood 
as their acceptance ofSukarno's proposaI. Then, following Sukarno's speech, a 
committee was created to condense his proposaI into what would become the Pancasila. 
After several modifications, the Pancasila 8 was established on the basis of five 
principles: 1. Beliefin God, 2. Humanity, 3. The Unit y ofIndonesia, 4. People's 
Sovereignty, and 5. Social Justice. Through Pancasila, which Hefner (2000, pp. 41-42) 
refers to as "a unique synthesis ofNationalist, Muslim, Marxist, Liberal democratic and 
Populist Indonesian ideas," Sukarno tried to reconcile the three-mentioned groups, an 
effort that satisfied most ofthe members of the different groups. Actually, Sukarno's 
efforts to reconcile the different ideological stances of the various groups of Indonesian 
people had started as early as 1926. In that year, he published an article entitled 
Nationalism, Islam and Marxism in the Suluh Indonesia Muda newsletter, in which he 
8 The word Pancasila originates from the old Javanese language, known as Sanskrit, meaning five 
principles. Ismail (2001, p. 5) mentions that two well-known Javanese writers, mpu Prapanca and mpu 
Tantular, have been reported to mention Pancasila in their works. Following his extensive studies about the 
history ofPancasila, Ismail (2001, pp. 25 - 34) concludes that it was Soekarno who first introduced the 
word Pancasila, as weIl as its contents, in front of the Investigating Committee for the Preparation of 
Indonesian Independence on June l, 1945. 
argued that there are no difficulties that should prevent the three groups from uniting in 
order to build a sovereign country (Soekarno, 1984, pp. 61-62). 
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Believing that accepting Pancasila as an ideological foundation was the best 
solution for the future of Indonesia, aIl of the politicalleaders agreed to accept Sukarno's 
proposaI. However, besides their agreement on the essence ofthe principles, sorne 
Muslim leaders found the precise formulation insufficient for the Muslim community. 
They wanted the state to be responsible for the religious-devoutness of its people, 
especiaIly Muslims, as they believed that religious faith and practices are very important 
in maintaining the morality of a nation. Therefore they suggested modifying the first 
principle to read: Ketuhanan dengan kewajiban bagi pemeluk agama Islam untuk 
menjalankan syariatnya (Belief in God with the obligation for Muslims to perform their 
religious duties). This clause is clearly stated in a document called Piagam Jakarta (the 
Jakarta Charter), a document that was drawn up as the foundation ofthe Indonesian state 
and that became the introductory chapter ofUUD 1945 (the Indonesian constitution). 
Later, however, those leaders who had no religious affiliation disagreed about 
maintaining the clause in the preamble, and so the principle was once again modified to 
become: Ketuhanan yang Maha Esa (Believe in one God). This version was acceptable to 
all the elites and today remains first principle of the national ideology. 
This agreement, however, did not end the debate between the nationalists and the 
religious groups, who still disagreed on many state issues. Boland (1982, p. 90) explores 
the ideological struggle among Indonesian leaders in 1959. During the first half ofthat 
year, the debate intensified in the Constituent Assembly (a kind ofternporary parliament) 
over the status of the Jakarta Charter, which emphasized the status of the Muslim people 
as the majority, and its presence in the national constitution. In this confrontation, 
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assembly members could be categorized into two different groups. The first group 
consisted ofthose who agreed with the government' s proposaI to retum to the 1945 
constitution and disregard the Jakarta Charter, arguing that the major points of the Jakarta 
Charter had been included in the constitution. The second group believed, on the contrary, 
that the Jakarta Charter should itselfbe incorporated in the National Constitution. For 
many Muslims, the inclusion of the Jakarta Charter in the constitution represented a 
significant step in their long-term efforts to make lslamic law the basis ofthe national 
law. For them, the most crucial part of the Jakarta Charter was the principle "Beliefin 
God with the obligation for Muslim people to perform their religious duties." This was 
because, although most ofthe Muslim leaders agreed to accept the multi-religiousness of 
the country, they did believe that the state should be involved in maintaining the identity 
ofMuslims. At the end, however, the controversial point of the Jakarta Charter remains 
unaccepted as part of the constitution. 
Early development of Islamic education: Pesantren and madrasah (1900-1950) 
The above passages clearly illustrate how religion as an ideology interplayed with 
politics in the early history of lndonesia. Furthermore, this dispute has also had a rather 
significant impact on education. Following independence, the new lndonesian 
government found itself in a difficult situation when it ?ame to national education. Not 
only did Indonesia, as a new country, not have a well-established education system or 
properly funded schools, but it was also home to a large number of existing schools 
belonging to various religious organizations. As a matter of fact, indigenous education 
had been initiated by religious groups, making it effectively impossible to negate their 
role in the further development of lndonesian education. However, the problem was how 
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to separate education and religion. To maintain religious education as the national 
education system was impossible, as the country was not meant to belong to any 
particular religion. This left no other choice than to build a secular system, despite the 
fact that the first principle of the nation's foundation is Beliefin one Gad. Consequently, 
the long-established Islamic schools (as weIl as other confessional schools) were left 
outside the national education system and hence did not receive support from the 
government in their continuing effort to educate Indonesian children. 
Generally there were two types of Islamic schools during the early years of 
Indonesian independence: pesantren and madrasah. The first represented the oldest 
extant indigenous educational institution in Indonesia. In Bahasa Indonesia (Indonesia's 
official language ), santri designates a student who is studying to master religious 
knowledge. The word santri, in tum, cornes from either the Tamil language meaning 
teacher of religion, or the Hindi meaning sacred books (Dhofier, 1994, p. 18). It was from 
this word that the word pesantren, which literally means a place where santris live, 
originated. This suggests that one of the most important physical characteristics of a 
pesantren was that it was not only a place of study, but also a place to live and grow. 
Sorne regions outside Java have different names for similar institutions. For instance, in 
Aceh, the pesantren-like institution was called Rangkang, while in West Sumatra 
(formerly Minangkabau) Surau was known as the place for leaming Islamic knowledge. 
However, the later ~evelopment indicates that pesantren becomes the agreed-upon term 
among Muslim educators to represent such institution, including in Aceh and West 
Sumatra. 
The second type of school, the madrasah, did not exist in Indonesia until the early 
20th century. This institution took its name from the Arabic model, with which Indonesian 
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students had become familiar while studying in the Middle East. The madrasah had a lot 
of similarities with regular schools, except for the fact that it focused on religious 
education, with or without combining this with non-religious instructions. 
As a religious educational institution, the pesantren did not pay very much 
attention to knowledge other than that of religion. Basically, santris were taught various 
branches ofreligious knowledge such as taiSlr(Quranic exegesis), hadith (the prophet's 
traditions), fiqh (Islamic guidance for religious and sociallife), and kaliim (theology). 
Sometimes, if students were interested in studying "non-religious" knowledge, they 
would go to regular schools during the day, and then attend pesantren and thereby acquire 
religious knowledge from late aftemoon to late evening. Most pesantrens start their 
activities before 5 am with early moming prayer (~ubh), followed by moming lesson for 
about an hour. 
As a traditional institution that has lasted for hundreds years, the pesantren is a 
unique phenomenon, making it an interesting subject for research and discussion. 
Zamakhshari Dhofier (1994), an lndonesian anthropologist, identifies five characteristics 
of the pesantren that make it so different. The first of these is pondok (dormitory), where 
the students live and spend most of their time when they are not studying. The second 
characteristic is its mosque -in a pesantren, not only a place for prayer, but also a place 
where santris meet their teachers (known as kyai or ustaz) for leaming, because 
traditionally pesantrens do not have any classrooms.9 The fourth and fifth characteristics 
of a pesantren are the kyai and the santri. In teaching, the kyai uses classic texts written in 
Arabic by Muslim scholars from various places of the Muslim world. During the lesson, a 
9 In many cases, they may also use either a room in the kyai's house or the dormitory for this 
purpose. 
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kyai teaches his santris how to read, translate and understand certain passages. The kyai 
himself is, however, more than a teacher; he is also a spiritual guide as weIl as a model of 
the ideal Muslim for both santri and the Muslim community around the pesantren. There 
is a famous saying among Muslims: "the ulama (kyais) are the (spiritual) successors of 
. the prophets," which suggests that aIl santris in particular and the Muslimcommunity in 
general, ought not only to respect the kyai, but also to follow his example. For a santri, 
there is no time limitation on how long he can benefit from this educational relationship: 
he has been likened to as a thirsty traveler, and the pesantren to a spring. A traveler can 
stop at a spring as long as he wants and drink as much as he wishes. This is one of the 
reasons why this system is caIled traditional, as there is no fixed duration for the course of 
study. 
Historically speaking, religious modernizationlO in the Islamic world, particularly 
the spirit ofpan-Islamism promoted by Jamaluddin al-Afghani (1838-1897) and 
Muhammad Abduh (1849-1905), and the development of the madrasah in the Middle 
East, had a quite significant impact on the development of Indonesian Islamic education. 
Since the early 19th century, various Islamic educational institutions had begun to 
organize themselves into a better structured and better planned educational institution, in 
a movement that may generally be called modernization. It is said that the modernization 
ofIslamic educational institutions truly started in 1907, when Abdullah Ahmad, a 
religious leader, opened the Madrasah Adabiyah in Minangkabau, West Sumatra. In its 
initial development, this school taught only religious subjects. Later, in 1915, when the 
institution was converted to a non-religious oriented school and its name was changed to 
10 The term modemization here means how to contextualize Islamic teaching within the cuITent 
social and political development. 
/---
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HIS Adabiyah,ll the religious subjects were significantly reduced and/or replaced with 
non-religious subjects. HIS Adabiyah was then noted as the first non-denominational 
elementary school to include religious subjects in its curriculum. Although Abdullah 
Ahmad received much criticism from Muslim leaders for converting his madrasah into a 
non-religious oriented school, the creation of Adabiyah nevertheless inspired many 
Muslim leaders to build or restructure their own schools. Unlike Adabiyah, most of the 
latter schools mainly taught Islamic subjects, wÎth or without non-religious instruction. 
Therefore, they were named madrasah. 
With the introduction of the madrasah, it might be thought that the pesantrens 
would have opted out for this new scheme of education, and indeed sorne did. But not all 
pesantrens adopted the new model, especially as pesantrens and madrasahs were 
different in many respects, one of them being that the pesantren is a boarding (and less 
formaI) school, while the madrasah is a day (and more formaI) school. Therefore, the 
time aIlocated to learning in the pesantren is somewhat more flexible than in madrasah. 
In fact, as noted earlier, sorne santris became students of madrasah or even non-religious 
schools during the day and went to the pesantren to learn during the rest of the day. In a 
later development, various pesantrens built their own madrasahs and even non-religious 
oriented schools on campus, responding to the increasing demand for a more 
comprehensive education in non-religious subjects, without eliminating the long-
established pesantren education. Other pesantrens developed a new system combining 
pesantren and schooling, and became known aspesantren modern (modempesantren). 
, 11 HIS (Holland Inlandsch School), Dutch for indigenous elementary school. In order to be 
recognized and receive subsidy from the Dutch colonial government, Madrasah Adabiyah changed its name 
and curriculum into HIS Adabiyah. 
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Islamic Education after Independence 
On March 1, 1946, Suwandi, the second minister of education, set up a 
commission to examine national education. Known as Panitia Penyelidik Pendidikan 
(PPP, the Committee for the Investigation of Education) (Lee Kim Hang, 1995, p. 34), its 
duties inc1uded: a) evaluating the structure of schooling; b) verifying teaching materials; 
and c) preparing a kind of curricula for alllevels of schooling (Sumardi, 1978, p. 13). In 
fact, according to Sumardi (1978, p. 13), this committee also paid careful attention to 
madrasah and pesantren, which were officially inc1uded in their mandates. Steenbrink 
notes that, following their survey of existing Islamic schools, the committee made the 
following observation: 
Considering that madrasah and pesantren have become sources and places of 
education for indigenous Indonesian people for a long time, and that their 
existence has been widely accepted among Indonesian people, they deserve to 
receive government' s attention and even any kind of subsidies (Steenbrink, 1985, 
p.96). 
This c1early indicates that Islamic educational institutions have been and remain 
significant to the development of Indonesian education. The fact that many Islamic 
educational institutions served a great number of young Indonesian people in rural areas 
made their existence invaluable. Yet, the problem was that most of them did not have a 
structured leaming plan, let alone a curriculum. 
Considering that these institutions mainly focused on religious instruction, the 
government decided to place them under the supervision of the Ministry of Religious 
Affairs (MORA), instead ofthe Ministry of Education. Therefore, in November 1946, the 
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MORA made a decision to set up a special section to take care of religious education. The 
so called Section C was established to be responsible for: a) maintaining religious 
education in public schools; b) providing religious education teachers for the schools; and 
c) supervising religious education (Sumardi, 1978, p. 13). Later, taking into account the 
complex problems facing lslamic education, in 1951 the government created JAPENDA 
(Religious Education Division), which was an extended form of Section C, as part of 
MORA in 1951 (Yunus, 1992, p. 363). Since then, lndonesian education has been 
administered under two umbrellas: the Ministry of Education and MORA. 
The immediate impact of this dual system was the problem of authority. Although 
it was c1early indicated that the Ministry of Education was responsible for the lndonesian 
education system in general, and MORA responsible for religious education in particular, 
there was no c1ear boundary between religious and non-religious schools. There were a 
number of schools whose status was uncertain. This was because many schools that were 
not considered religious schools taught a certain number of religious education, just as 
many schools considered to be religious schools offered a certain amount of non-religion 
oriented subjects. In response to this problem, the Ministry of Education, together with 
MORA, set up a definition stating that an institution may be considered a secular school if 
less than 50% of its curriculum was devoted to religious instruction, and a religious 
school if it had a curriculum inc1uding more than 50% religious instruction (Lee Kam 
Ring, 1995, p. 75). 
The second problem following the implementation of the dual education system 
was the question of funding. As a government department, MORA was not only 
responsible for education, but more importantly for every aspect of the religious life of 
the Indonesian people (Muslims and others). Therefore, this Ministry could not spend all 
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of its energy and budget simply ensuring that education in religious institutions went weIl. 
At the same time, the Islamic private schools, that constituted the majority of Islamic 
schools, relied on very limited funding available from the Muslim community. As a 
result, the development of the majority of Islamic schools was not as smooth as their non-
religious counterparts', though a number of pesantrens did attract more students than 
regular schools, and hence were weIl funded. 
ln 1952, MORA released a decree conceming financial and other assistance for 
madrasahs and other Islamic institutions, in order to ensure that these institutions 
maintained their roles in education. However, this assistance was contingent upon the 
fulfillment of certain conditions in accordance with Minister of Religious Affairs Decree 
No. 7, 1952. SpecificaIly, the institutions had to: 
1. Have been conducting teaching-Ieaming activities (in a formaI setting) for at 
least 1 year. 
2. Have been built based on the needs of Muslim people in the area. 
3. Be weIl organized (in terms of the structure of the school organization) 
4. Include the teaching of sorne non-religious subjects in its teaching plan 
(curriculum), with a minimum requirement of: reading, writing and arithmetic 
for the three-year elementary schools, plus geography, history, basic sciences 
and health for six-year elementary schools. 
5. Allocate at least 30% of its total study hours per week for non-religious 
subjects. 
6. Indicate that the duration of the teaching-leaming process comprise at least 18 
study hours per week, where one study hour is equal to sixt Y minutes, for 
grades 1 and 2, and 27 study hours per week for grades 3 and above. 
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7. Operate at least 220 school days a year. 
8. Be recommended by the JAPENDA as an institution eligible to receive the 
government subsidies. (Sos rom id jojo, p. 265) 
MORA's responsibility towards religious education in public schools and its 
promotion ofthe teaching of non religious subjects in Islamic schools can be seen as early 
government intervention in religious education. This is what Steenbrink (1994, p. 83) 
refers to as a convergence policy, which means promoting religious education in non-
religious schools and non-religious instruction in religious schools. In securing this 
mandate and in order to maintain a close relationship with Muslim educators from various 
institutions, MORA created a council known as MP3A (Majelis Pertimbangan 
Pendidikan dan Pengajaran Agama/Council for the Advisory of Religious Education and 
Instruction) in 1953. Led by K.R. Imam Zarkasyi from Pondok Modern Gontor, this 
council was responsible for advising .the Minister on any issue related to Islamic 
education. In its initial formation, however, this council did not pay much attention to the 
development of madrasahs or other Islamic educational institutions; rather, it focused on 
the development of religious instruction in public school (Zuhdi, 2005, p. 29). As a result, 
as Yunus (1992, p. 419) observes, there were no clear standards among Islamic 
educational institutions that could help them improve their quality of teaching. 
The 1950 Education Law 
As has been mentioned, the relationship between religion and various state issues 
has been a major topic of discussion among Indonesian politicians since early 
independence. One of the long-debated issues was the relationship between education and 
religion, an issue that will be discussed in the following pages. 
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The creation of the 1950 Education Act demonstrated among other things that the 
issue of religion is a crucial topic. According to Lee Kam Ring (1995, pp. 47 - 61), the 
issue of religious education, especially religious instruction in public school, was among 
the dominant issues discussed by MASYUMI (the Muslim party), PNI (the Nationalist 
party) and PARKINDO (the Christian party) in a parliamentary debate on the proposaI of 
the first Education Bill in 1948. 
The parliamentary decision to make religious instruction optional to students was 
rejected by MASYUMI, whose leaders were later able to persuade President Sukarno not 
to sign the bill. As a result, though it had been approved by the parliament as Education 
Law No. 4, 1950, the bill never came into effect. Rowever, when the fonu of government 
changed from a federal system to a more centralized one, the government ratified the law 
without any significant changes, making it law No. 12 of 1954 (Lee Kam Ring, 1985, p. 
61). 
Although the two types of Islamic schools (i.e. madrasah and pesantren) were 
officially recognized by the government through the creation ofthe Section C/JAPENDA 
in MORA, there was no constitutional recognition ofthese institutions. The 1950 
Educational Law clearly stated in its introductory chapter: 
1. This law is not applicable to education and instruction in religious schools and 
community education. 
2. Education and instruction in religious schools and community education will each 
become the subject of different laws. (1950 Education Law, chapter 1, points 1 
and 2) 
Although the above articles refer to a plan for separate regulations conceming 
religious schools, there was no single law produced to facilitate the existence of religious 
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schools unti11975. However, despite the fact that the first chapter ofthe 1950 Education 
Law stated that it did not apply to religious schools, there were some chapters in the law 
that mentioned religious education, both as a classroom subject and as an institution. 
Acknowledging that religious schools came under the supervision of MORA, Chapter VII 
ofthe Law stated: "Students who are educated in recognized religious schools are 
considered to be fulfilling the mandatory education pro gram" (Chapter VII, clause IV, 
point 2, 1954 Education Law). 
Chapter IX of the law stated "Considering the rights of every citizen to believe in 
a certain religion or belief system, it is alIowable for private institution to run private 
. schools." (Chapter IX, clause 13, point 1). This implied that the existence ofreligious 
schools entirely depended on private institutions. ConstitutionalIy, the government did not 
prevent or encourage the existence of such schools. 
Chapter XII stated that "1. AlI parents of public school students have the right to 
either alIow or forbid their children to receive religious instruction in school; 2. Religious 
education in public school is a subject to be decided by the Minister of Education, 
Instruction and Culture, and the Minister of Religious Affairs." (Chapter XII, clause 20, 
point 1 and 2). These two items clearly stipulated that religious education in public 
schools is a parental choice, and that MORA is responsible for developing curriculum for 
religious education in these schools. 
It is clear then that the 1950 Education Act, which remained in effect unti11989, 
did not consider Islamic schools part of the national education system, although their 
existence was acknowledged. One of the reasons for this dual policy was the 
recommendation from the Committee for the Investigation of Education (PPP) that 
religious education be kept apart from the secular education system, maintaining the 
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policy that had come into effect under Japanese occupation, and as agreed on by most 
Muslim members of the parliament. The reasons for their acceptance of this separation, 
according to Lee Kam Hing (1995, p. 49) were at least three in number. First, Muslim 
leaders acknowledged that the overall achievements of students of the Islamic schools 
was inferior to that of the non-religious ones. Second, they also believed that Islamic 
schools were best administered and supervised by the Ministry of Religious Affairs, as 
they were. Third, they also realized that the integration of all schools into one system was 
impractical. 
However, there was one thing that most of the Muslim members of the parliament 
did not agree with. That was Clause No. 20 of the first Education Bill, which made 
religious education optional (Lee Kam Hing, 1995, p. 60). They strongly believed that 
religious education should be made compulsory for every student to ensure that he/she is 
aware ofhis/her own religious teachings. This disagreement did not, however, force any 
changes to the bill when it was implemented as the Law No. 12 in 1954. 
The structure of schooling 
GeneraIly there were four levels of formai education implemented in the 1950s: 
Elementary, Secondary, High School, and University/Academy. Joyonegoro (1996) 
schematizes the structure of schooling according to the Ministry of Education, Instruction 
and Culture in the following chart (see figure 1). 
49 
Figure 1 
Structure of schooling according to the Ministry of Education 1950s 
Level Institutions 
Higher University Education Academy 
(3 - 6 years) 
Vocational School 
High General High - State creativity Teacher Teacher 
education for (3 years) School courses 
creativity education A 
- Technical school 
school for girls 
General Vocational School Teacher Secondary Secondary Creativity educationB (3 years) Trade school Teacher School school for girls 
education C 
Primary Sekolah Rakyat 
Education (Folk school) 
(6 years) 
Source: (Djojonegoro, 1996, p. 78) 
Figure 1 illustrates the structure of schooling according to the Ministry of 
Education in the 1950s. Since islamic education was not recognized as formaI education 
in the national education system, this structure leaves out the various types of schooling 
operated by different Islamic organizations. Thus, in the first six years of formaI 
education, there was only one type of school, narnely Sekolah Rakyat (folk-school), that 
offered elementary education to all Indonesians. At the second level, there were four 
types of secondary education: general secondary school, trade school, creativity school 
for girls, and teacher education B and C. At the third level, or high schoollevel, there 
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existed various types of vocational schools in addition to general high school and teacher 
education, such as technical schools, creativity schools, and schools for teachers of 
creativity schools. Lastly, universities and academies stood at the top ofthe schooling 
hierarchy. 
Meanwhile, although its schools were not officially recognized as formaI 
educational institutions, the Islamic education system had its own school structure, which 
was not much different than the one supervised by the Ministry of Education. According 
to a source from Antara (Indonesian News Office), in 1963 Nahdlatul Ulama organized 
more than four thousand Islamic elementary schools throughout the country, which was 
the largest amount among other similar organizations (see table 1 below). 
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Table 1 
Private Madrasah in 1963 
Organization Ibtidaiyah Students Tsanawiyah Students Aliyah Students 
Individuals 1,216 249,340 260 32,024 36 4,539 (non affiliated) 
Nahdlatul 4,630 884,188 199 22,542 30 3,262 Ulama 
Muhammadiyah 1,757 289,577 252 27,549 55 9,206 
Syarikat Islam 193 28,467 16 1,591 4 447 Party (PSI) 
Partai Islam 43 5,687 42 8,344 1 26 
Persatuan Umat 1,683 296,615 20 2,109 2 257 Islam (PUI) 
Al-W ashliyah 395 72,546 50 5,694 11 1,084 
AI-Chairiyah 115 37,318 1 327 1 75 
Darud Da'wah 
wal Irsyad 94 14,095 18 1,564 3 184 
(DDI) 
Nahdlatul 49 7,853 21 1,932 6 1,030 Wathan 
Sabilal 12 2,514 2 128 2 190 Muttaqien 
Total 10,187 1,888,200 881 103,804 151 20,300 
Lee Kam Ring (1995, p. 107) 
Within almost the same period oftime, Muslim organizations like the Nahdlatul 
Ulama and the Muhammadiyah developed elaborate educational structures in no way 
inferior to that operated by the state. Yunus (1992) records various versions of 
educational structure according to the country' s two biggest Muslim organizations, 
Nahdlatul Ulama (NU) and Muhammadiyah, as can be seen in figures no. 2 and 3. 
Figure 2 
Structure ofschooling according to Nahdatul Ulama (NU) as of 1954. 
BI Theology 
(Bachelor in Islamic 
Theology) 
2 years 
r 
PTAIN 
State Islamic Higher 
Leaming 
UII 
(Indonesian Islamic 
University) 
\ /1 
r 
.-------------, 
Transition class/ 
College 
A B 
r 
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BI Pedagogy 
(Bachelor in Islamic 
Pedagogy) . 
2 years 
r 
2 years teaching experiences 2 years teaching experiences 
SGAI 
Muallimin MMA SMAI (Islamic school's 
(Islamic theology (High Madrasah) (Islamic highschool) teacher training) 
teacher training Ivel2) 3 years 3 years level A 3 years 
Muallimin MMP SMPI SGBI 
(Islamic theology (Secondary (Islamic secondary (Islamic school's 
teacher training lvl 1) Madrasah) school) teacher training) level B 3 years 3 years 3 years 
S.R.I 
Sekolah Rakyat Islamllslamic Folk Schoo/ 
Source: Yunus (1992, 245) 
Figure 2 illustrates the structure of schooling according to the NU. NU was, and 
remains, the biggest Muslim organization in Indonesia. Although most of the Islamic 
schools affiliated with NU did not belong to the organization, they were connected with 
the organization's educational division known as Maarif. The above figure indicates that 
NU recognized four types of secondary education: Muallimin, MTs/MA, SMP/SMA, and 
Sekolah Guru. It should be noted that both Sekolah Guru and Muallimin were secondary 
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school institutions for teacher education. The difference was that the first focused on the 
training ofteachers for subjects other than religion, while the second focused on the 
training ofteachers of religion (Islam). 
Figure 3 
Structure of schooling according to Muhammadiyah as, of 1955 
Level Institutions 
Higher 
Education Faculty of Religion and Philosophy Higher Education for Teacher 
(3 - 6 years) 
SMA MA SGA 
High (Sekolah (Madrasah (Sekolah Guru A) 
(3 years) Menengah Atas/ Aliyah/Islamic Teacher Education General High High Schol) Level A Madrasah School) Muallimin 
SMP MTs (Training for (Sekolah (Madrasah SGB religious Menengah education) Secondary Pertama/ Tsanawiyah/ (Sekolah Guru B) 5-6 years (3 years) General Islamic Teacher education 
Secondary Secondary Level B 
School) School) 
Elementary Sekolah Rakyat Madrasah Madrasah Diniyah (Day school for religious (6 years) (Folk-school) Ibtidaiyah 
education only) 
Source: Data from Yunus (1992, pp. 270-278), diagram from author. 
Figure 3 illustrates the structure of schooling offered by the Muhammadiyah. This 
organization is known as the second biggest Muslim organization in Indonesia. Like the 
scheme developed by the NU, the secondary education programs in the Muhammadiyah 
structure recognized four different types of schools: SMP/SMA, MTs/MA, Sekolah Guru 
and Muallimin. At the elementary level, the Muhammadiyah had three different forms of 
school: Madrasah Diniyah (which only taught its students with religious instruction), 
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Madrasah lbtidaiyah (with a fair combination ofreligious and non religious subject), and 
Sekolah Rakyat (with less religious instruction). 
Curriculum in Islamic Schools 
Dhofier (1994, p. 19) explains that, although bearing witness to the syahadat (a 
creed saying that Allah is the only God and Muhammad is His messenger) is the most 
important act for someone wishing to be considered a MusIim, it requires much more than 
that to be called a devout or practicing Muslim. Therefore, the education offered in 
/ pesantren and madrasah is very important for the Muslim community. Aithough lsiamic 
schoois had not been completely recognized as formaI education institutions, the religious 
spirit among lndonesian Musiims has been abie to maintain the existence of such schoois. 
Table no. 2 below indicates the number of madrasah in lndonesia in 1954. 
The data on table 2 below indicates that a large number of lndonesian children 
received their education in a madrasah in the mid 1950s, although the number of students 
enrolled in non-religious school was higher. At the elementary level, for instance, 
madrasah educated 1,927,777 students in 1954, while non-religious-oriented elementary 
school educated 7,113,456 in 1955 (Djojonegoro, 1995, p. 142). This means that more 
than 21 % of elementary school students attended madrasahs. It should be noted, 
however, that most of the non-religious-affiliated schools belonged to the govemment, 
while all ofthe religious schools were self-funded, and the majority oftheir students 
came frorn low-incorne families. This made it difficult for Muslim educators at that time 
to provide an education at a comparable level with non-religious school for their students. 
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Table 2 
Statistics of Madrasah across Indonesia in 1954 
No. Region/Province Primary level Secondary High Total 
Madrasah Student Madrasah Student Madrasah Student Madrasah Student 
1 Aceh 494 40,260 46 3,338 - - 540 43,598 
2 Sumatera Utara 1,125 96,937 64 7,294 1 43 1190 104,274 
3 Sumatera 1,001 116,492 235 25,131 9 1,243 1245 142,866 Tengah 
4 Sumatera 340 28,346 36 2,870 2 275 378 31,491 Selatan 
5 Jakarta 128 30,387 5 630 - - 133 31,017 
6 JawaBarat 5,059 872,107 57 6,986 - - 5116 879,093 
7 Jawa Tengah 1,947 313,206 109 15,962 - - 2056 329,168 
8 Yogyakarta 156 20,361 36 5,067 1 103 193 25,521 
9 Jawa Timur 1,807 296,845 73 8,933 - - 1880 305,778 
10 Kalimantan 262 33,640 19 3,095 - - 281 36,735 
11 Sulawesi 516 58,375 76 6,982 3 217 595 65,571 
12 Nusa Tenggara 145 15,442 18 1,494 - - 163 16,936 
13 Maluku 77 5,379 2 150 - - 79 5,529 
Jumlah 13,057 1,927,777 776 87,932 16 1,881 13849 ,017,590 
Source: Yunus (1992, p. 394) 
Although the main reason for the existence of the Islamic schools was to educate 
young Muslims to become practitioners of their faith, this did not mean that they paid no 
attention to non-religious subjects, such as math, biology and physics. In fact, beginning 
in the early 1900s, many Islamic schools introduced a number ofnon-religious subjects 
into their curricula. 
During its initial development, MORA paid little attention to the creation of 
curriculum for Islamic schools. This suggests that the process remained in the hands of 
the Muslim educators in each school. The main concem of MORA was to provide a 
sufticient number of teachers to teach religion in Ministry of Education oriented schools, 
as the decree mandated. Therefore, the tirst curriculum developed by the Ministry was the 
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curriculum for the SGAI (Sekolah Guru Agama IslamlHigh School for Islamic Teachers), 
which was later known as PGA (Pendidikan Guru AgamalEducation for Islamic 
Teachers). Students ofthese schools were mainly graduates fromthe madrasah and 
pesantren, who would be appointed to teach religion in public schools upon their 
graduation from the SGAI or PGA. In addition, MORA was also responsible for drawing 
up a curriculum for religious instruction in public schools. 
For the above reason, in 1951 MORA created Panifia Perencanaan Pendidikan 
Agama (The Committee for the Arrangement of Religious Education), which in 1953 
became Majelis Pertimbangan Pendidikan dan Pengajaran Agama (MP3A1 The Council 
of Religious Education and Instruction). Again, this committee had no mandate for the 
development of curricula in Islamic schools. Therefore, as Yunus (1992, p. 357) notes, 
there was no national policy for a curriculum in religious schools prior to 1952. The 
curricula of madrasahs and pesantrens were thus far from uniform. Most pesantrens and 
madrasahs ran their educational institutions independently, designing the educational 
content (mainly religious subjects) based on the expertise oftheir individualleaders 
(known as the kyai). 
However, this did not mean that all Islamic schools lacked an adequate 
curriculum. Yunus (1992, pp. 63-72), for instance, observes that in Sumatra, sorne 
schools built in the early 20th century proposed a modemized education system with a 
c1assroom and a curriculum. Yunus himself created a curriculum for religious education 
for elementary schools in West Sumatra in 1946. Later this curriculum was applied to 
elementary schools all over Sumatra. 
There were two types of Islamic schools that generally existed in this era: the 
madrasah or sekolah Islam and the pesantren. While the terms madrasah and sekolah 
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Islam are interchangeably used to refer to a similar kind of institution, pesantren, as far as 
the idea of curriculum is concemed, designates a different thing. 
As it has been stated, becoming a practicing Muslim requires much more than a 
proclamation that one is a Muslim by saying the shahadah (the creed). A person 
intending to become a practicing Muslim, let alone an expert on Islam, should seek 
knowledge about Islam and leam how to practice the religion from a religious expert -
referred to in Indonesia as the kyai. As a rule, the kyai instructs by giving a sermon on a 
certain religious issue. This process ofinformallearning from the kyai is called ngaji (as a 
verb) or pengajian (as a noun). It was out of this kind of activity that most of the 
pesantrens grew. In fact, ngaji is the most important process oflearning in pesantren. 
Through pengajian, the pesantren' s tradition creates its own method and standard of 
learning. Usually, there are various levels of pengajian in a pesantren, starting from 
reciting the Quran to very complex Arabic texts. These different levels separate beginners 
from advanced leamers, although this separation is not a strict one. In respect to this type 
ofleaming process, Lukens-Bull observes: 
The first form of ngaji is simply to study how to read and recite Arabic texts, first 
and primarily in the Quran. Studying ngaji is not limited to pesantren; many 
children first leam to ngaji from their parents, or from a tutor in their home or 
neighborhood. Basic ngaji focuses on the proper pronunciation and delivery of 
Quranic passages and does not include reading comprehension. It is considered the 
minimal amount of religious education one should have. Parents who are lax in 
their observance of Islamic law still insist that their children learn to ngaji. 
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... Likewise in Java, ngaji in a pesantren (madrasa) is far more than the 
minimum. Many, ifnot most, santri (pesantren students) already have the minimal 
skills when they enter; those who do not receive remedial instruction. 
Traditional education in pesantren was self-directed and self-paced. The 
student would select various Idtab (classical texts) and study them under the 
tutelage of a headmaster (Lukens-Bull, 1997, pp. 70-71) . 
. 
It is from this type of leaming process that the "curriculum" of a pesantren is 
created. A kyai, based on his own experience and expertise, offers instruction in a number 
of classical texts through pengajian. Martin van Bruinessen, a Dutch scholar who has 
done extensive research on the use of Arabie texts in Indonesia, found that there were 900 
different titles of Arabie texts read by Indonesian Muslim students and scholars 
(Bruinessen, 1995, p. 134), which were the basis for the curriculum ofthe various 
pesantrens. The Indonesian term for these texts is are Idtab kuning12 • 
Based on his investigation, Bruinessen categorized the texts under eight different 
major themes:fiqh (Islamic law), ushuluddinlaqidah (Islamic doctrine/theology), ilmu 
alat (Arabie grammar), hadits (the Prophet's traditions), tasawufltarekat (spirituality), 
akhlak (Islamic ethics), doalwiridlmujarrobat (books ofprayers), and qishashul anbiya 
(history of the prophets) (Bruinessen, 1995, pp. 134-135). The works falling into these 
categories constituted the basis of what most of the pesantrens used to build their 
"curricula". And while sorne pesantrens specialized in certain ofthe above categories, 
12 Kitab kuning (literally: yellow books) refers to Arabic manuscripts used as textbooks in 
pesantren. This name came from the appearance of those books that were printed on yellow paper. 
Interestingly, among those manuscripts, 500 of them were written by Indonesian and other South East 
Asian ulama' (intellectuals). Some ofthem were written in local languages (such as Javanese, Sundanese, 
and Malay) with Arabic script, and others were written in both Arabic script and language. 
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most of them taught texts from the variety of these subjects, although different pesantrens 
might use different texts for teaching the same subject at the same level. 
Among those subjects, Bruinessen (1995, p.135) notes,fiqh received more 
attention than others. Fiqh, literally meaning understanding, is usually interpreted as 
Islamic law. This law, however, covers a much wider range and details than law is 
commonly understood to do. As a religious law,fiqh directs aIl aspects of Muslims' lives. 
In a religious sense, every act by a Muslim, both as an individual and as a group, can be 
seen from the perspective offiqh, i.e. whether it is wiijib (required), sunnah 
(recommended), mubiiiJ (optional), makriïh (not recommended), or hariim (prohibited). 
To illustrate the wide range offiqh l would say thatfiqh is concemed with issues as wide 
as how to govem a country and as small as how to enter a bathroom. It is this complexity 
that has madefiqh occupy a much larger portion ofthe pesantren's curriculum than any 
other categories. This subject, as we shall see later, also contributed to the development of 
the madrasah's curriculum. 
As has been mentioned, the madrasah, the second form of Islamic school, is a 
more formaI educational institution than a pesantren. Therefore, its structure and 
curriculum resemble those of a regular school. As the madrasah grew out of the 
commitment of the Muslim community to maintain their faith and traditions together with 
their efforts to enhance the leaming process in Islamic educational institutions, aIl of the 
madrasahs were private. The govemment' s involvement in providing state madrasahs did 
not occur until 1950, as we shall see later when we discuss this phenomenon. Because 
they were private, the madrasahs received very little attention from the govemment at the 
beginning, and so it is not surprising that there were no standards conceming their 
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curricula. The followings are sorne examples of the curricula of Islamic educational 
institutions before 1960s. 
Table 3 
Curriculum of Madrasah Ibtidaiyah Tebu Ireng, East Jawa 
(6 years elementary level) 1940s13 
No. Subjects Grade Grade Grade Grade Grade Grade 
l II III IV V VI 
1 Islamic ethics 2 2 2 2 1 1 
2 Quranic reading 3 3 3 2 1 1 
3 Quranic Exegesis - - - 1 1 1 
4 The Prophet tradition - - - - 1 1 
5 Islamic faith (Tauhid) 1 1 1 2 2 2 
6 Fiqh 2 2 2 2 2 2 
7 History (Islam and - - 1 1 2 2 
Indonesia) 
8 Arabic 3 3 6 6 4 4 
9 Foreign Language - - - - 5 5 
10 Indonesian Language 3 3 6 6 4 4 
11 Arithmetic 4 4 6 6 6 6 
12 Geography - - 1 2 2 2 
13 Biology - - - 1 2 2 
14 Physical Education 2 2 2 2 1 1 
15 Skill development 1 1 1 1 1 1 
16 DrawinglPainting 1 1 1 1 1 1 
17 Singing 2 2 2 1 - -
Total 24 24 34 36 36 36 
Source: Zaini (1998, p. 61) 
13 Note that the numbers that correspond to each subject and grade leve1 indicate the frequencyof 
each subject per week. This applies to subsequent curriculum tables in this work. 
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Table 4 
Curriculum of Sekolah Rakyat PUI (Persatuan Umat Islam/United Muslim 
Community) 
Elementary school 1954 
No. Subjects Grade l II III IV V VI 
1 Quranic Reading 6 3 3 3 3 3 
2 Faith and Ethics 2 2 2 2 2 2 
3 Fiqh 2 2 2 2 2 2 
4 Islamic Ifistory - - 1 1 1 1 
5 Arithmetic 12 9 6 6 6 6 
6 Local language 2 2 2 2 3 3 
7 Bahasa Indonesia (language) - - 5 5 5 5 
8 Geography - - 1 2 2 2 
9 Indonesian Ifistory - - - 1 1 1 
10 Natural Sciences - 6 3 3 3 4 
11 Arabic - - 4 4 4 4 
12 Drawing/W riting 2 2 2 2 1 1 
13 Physical Education 2 2 2 2 2 2 
14 Music Education 1 1 1 1 1 1 
15 Ifand crafting 1 1 1 2 2 2 
Total 30 30 35 40 40 40 
Source: Yunus (1992, 293) 
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Table 5 
Curriculum of Public Elementary School 
(FormaI government pro gram) 1947 
No. Subjects G rad e l II III IV V VI 
1 Indonesian Language 10 10 8 8 8 8 
2 Local Language - - 6 7 7 7 
3 Arithmetic 6 6 7 7 7 7 
4 Natural Science - - - - 1 1 
5 Biology - - - 2 2 2 
6 Geography - - 1 1 2 2 
7 History - - - 1 2 2 
8 Drawing - - - - 2 2 
9 Writing 4 4 4 4 - -
10 Music Education 2 2 2 2 2 2 
11 Hand Crafting 1 1 2 2 2 2 
12 Special pro gram for girls - - - (1) (2) (2) 
13 Physical Education 3 3 3 3 3 3 
14 Health and Environmental Ed. 1 1 1 1 1 1 
15 Moral Education 1 1 2 2 2 3 
Sub total 28 28 36 41 43 44 
16 Religious Education - - - 2 2 2 
Total 28 28 36 43 45 46 
Source: Djojonegoro (1995, p. 97) 
Table 6 
The Curriculum of Madrasah Tsanawiyah Mustafawiyah 
(3 years secondary level) 1953 
No. Subjects Grade Grade Grade 
l II III 
1 Arabie Grammar 3 3 3 
2 Arabie Semantic 2 - -
3 Arabie Language Arts 2 2 2 
4 Islamic Law 4 5 3 
5 Quranic Exegesis Theory 2 - -
6 Quranic Exegesis 1 3 3 
7 Prophet' s traditions 2 2 2 
8 Theory on the Prophet' s 2 1 1 
traditions 
9 Theology 1 1 1 
10 Logic (in Arabie) 1 2 -
11 Islamic IIistory 2 1 1 
12 Islamic Law Theory - 2 2 
13 Geography 2 2 2 
14 Indonesia and W orld IIistory 4 4 4 
15 Biology 2 2 2 
16 Natural Sciences 2 2 2 
17 Geometry 3 3 3 
18 Algebra 3 3 3 
19 Indonesian 2 2 2 
20 English 4 4 4 
21 Arabie Structure 2 
22 Pedagogy 1 
23 Arabie poetry 1 
Total 
Source: Yunus (1992, p. 209) 
(Note that this pro gram is designed for the post-elementary level. This means that 
grade 1 in this pro gram is equal to grade 7, the next grade after six in elementary 
school). 
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Table 7 
Curriculum of SMP (Public Secondary School) 
(FormaI government pro gram) before 1962 
Group Subject Grad e l II IlIA IIIB 
l Language 
1. Indonesian 5 5 6 5 
2. English 4 4 4 4 
3. Local 2 2 2 1 
Sub total 11 11 12 10 
II Exact Sciences 
1. Arithmetic and Aigebra 4 3 2 4 
2. Geometry 4 3 - 4 
Sub total 8 6 2 8 
III Natural Sciences 
1. Chemistry 2 3 2 2 
2. Biology 2 2 2 2 
Sub total 4 5 4 4 
IV Social Sciences 
1. Geography 2 2 3 3 
2. History 2 2 2 2 
Sub total 4 4 5 5 
V Economy 
1. Trading Calculation - 1 2 -
2. Trade - - 2 -
Sub total - 1 4 -
VI Expression 
1. Music Ed. 1 1 1 1 
2. Drawing 2 2 2 2 
3. Hand CraftingiGirl's 2 2 2 2 
creativity 
Sub total 5 5 5 5 
VII Physical Education 3 3 3 3 
VIII Moral Education (incorporated with other subjects) 
IX Religion 2 2 2 2 
Total 37 37 37 37 
Source: Djojonegoro (1995, p. 100) 
Table 8 
List of subjects taught in Pondok Modern Gontor 
(six years secondary) 1950s 
No. Subjects l II 
1. Arabic 12 12 
a. Spelling 1 1 
b. Composition 6 4 
c. Reading 3 3 
d. Memorizing 1 1 
e. Art ofWriting 1 1 
f. Grammar - 2 
g. Language Arts - -
h. Linguistic - -
2. Religious sciences 10 10 
a. Al-Quran 2 2 
b. Quranic Recitation Technique 1 1 
c. Quranic Exegesis 2 2 
d. Prophet Tradition (hadith) 1 1 
e. Methodology of hadith - -
f. Meta-Islamic law - -
g. Islamic Theology 2 2 
h. Logic - -
i. Islamic IIistory 2 2 
3. General knowledge 17 17 
a. Arithmatic 2 2 
b. Aigebra 2 2 
c. Geometri 2 2 
d. Natural Sciences 2 2 
e. Biology 1 1 
f. Indonesian & W orld IIistory 2 2 
g. Geography 2 2 
h.Pedagogy/Psychology 
- -
i. Teaching Practice - -
j. State administration 
- -
k. Physical Education 
1. Arts 
m. Indonesian Language 2 2 
n. Eng1ish 2 2 
Total 39 39 
Grade 
III IV V VI 
12 13 11 11 
1 1 - -
4 3 2 2 
3 3 2 2 
1 1 1 1 
1 1 - -
2 2 2 2 
- - 2 2 
- - 2 2 
9 7 8 11 
- - - -
- - - -
2 2 2 2 
1 1 1 2 
- - 2 2 
2 2 2 2 
2 1 1 2 
- - - 1 
2 1 - -
18 19 20 18 
1 - - -
2 2 2 1 
2 2 2 1 
2 2 2 1 
- - - -
2 3 1 2 
2 2 2 2 
2 2 3 3 
- - 2 4 
1 2 2 -
Extra-hour 
Extra-hour 
1 1 1 1 
3 3 3 3 
39 39 39 40 
It was noted that in 1958, Gontor hosted about 1100 students in its dormitories. 
(Yunus, 1992, p. 251). 
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Madrasah Wajib Belajar (Madrasah Compulsory Education Program) 
In 1958, MORA initiated the Kurikulum Madrasah Wajib Belajar (Curriculum for 
Compulsory Education in the Madrasah) to promote the improvement of the madrasah 
system (Zuhairini, 1986, p. 80). Hs primary goal was to standardize the curriculum ofthe 
madrasah ibtidaiyah (elementary level, grades 1 through 8) throughout the country. H 
was expected that this model would promote the renewal of the private madras ah. 
As can be seen in table 9 below, the Madrasah Wajib Belajar (MWB) curriculum 
offered a wide variety of subjects that were not considered religious subjects. Another 
interesting thing about the curriculum was that it was designed for 8 years of education. 
The reason for this, according to A. R. Saleh (2003, personal interview), was that the 
curriculum took the regulations on child labor into consideration. According to the labor 
law at the time, the earliest at which a child coùld start working was 15 years. 
Considering that children entered the madrasah at the age of 7 and that the number of 
students who continued their. education to secondary level was very low, Arifin Temyang, 
the designer of the MWB curriculum (who was also director of Islamic Education in 
MORA) decided to keep the students in elementary madrasah for eight years before they 
could join the job market. 
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Tabel. 9 
Curriculum of Madrasah Wajib Belajar 1958/1959 
No Subjects Grade 1 Hour per-week l II III IV V VI 
l. Religious Education 6 6 10 10 10 10 
(21%) (21%) (28%) (27%) (25%) (25%) 
2. Language 6 6 8 8 7 7 
3. Math 5 5 5 5 5 5 
4. Biology - - - - 2 2 
5. Physics - - - - l' 1 
6. Geography - - 1 2 2 2 
7. History - - - 5 1 1 
8. ArtIDrawing 2 2 1 1 1 1 
9. Writing 2 2 1 1 1 1 
10. Music 2 2 1 1 1 1 
Il. Handcrafting 1 1 1 1 1 1 
12. PhysicaI Education 2 2 2 2 2 2 
13. Social Education 2 2 5 5 6 6 
Total 28 28 35 37 40 40 
Note: 
- 1 study-hour is equa1 to 40 minutes 
- Classes start at 7.30 am and end at 12.30 pm with two 20 minute breaks. 
Source: Sumardi (1978, p. 63). 
VII VIII 
10 10 
125%) (25%) 
7 6 
5 5 
2 2 
1 1 
2 2 
1 2 
1 1 
1 1 
1 1 
1 1 
2 2 
6 6 
40 40 
Notes 
Grades l and II have 3 
study hours for Fridays 
and 5 study-hours for the 
rest of the school days. 
Grades III and IV have 5 
study-hours for Fridays, 
and 6 for other school-
days, except that grade IV 
has 7 study haurs on 
Mondays and Tuesdays 
Grades V to VII have 5 
study hours on Fridays 
and 7 on the other days. 
) 
-
0\ 
-......l 
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The above table indicates that the madrasah had started to move closer to being a 
general school in terms of the time allocated for non-religious subjects. Although 
religious instruction was more extensive than in other institutions, it was a quite 
significant change towards the "secularization" of Islamic schooling. This, however, may 
have been one of thereasons why the program was not successful in its implementation 
and did not last for a long period of time. Zuhairini and others mention that most of the 
leaders ofprivate madrasahs did not agree with the structure ofMWB curriculum as it 
only aUocated a very minimum amount of time for religious instruction (Zuhairini et. al., 
1986, p. 80). Additionally, Saleh points out that the main reason for the failure of the 
MWB curriculum was that the new Director ofIslamic Education of MORA did not 
support the pro gram ' s implementation, for he was in favor of working with the Ministry 
of Education to improve the quality14 of the madrasah, rather than having a separate 
pro gram in MORA dedicated to it (Saleh, 2003, personal interview). This suggests that 
MORA was not confident launching an education program that offered more hours 
allocated for non-religious subjects, as this would violate the authority of the Ministry of 
Education. 
State Madrasah 
As was mentioned earlier, in its initial development, MORA's attention to religious 
education focused on religious instruction in public schools rather than on the development 
ofIslamic schools themselves. Therefore, its policy concentrated on imp~oving the quality 
and quantity of teachers of religion. This can be seen in the early development of state-
14 In this context, quality means structurized, well-planned and evaluated education process. 
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sponsored Islamic schools. Yunus (1993, p.393) notes that until1954 MORA operated 30 
state-sponsored schools throughout the country. Most ofthese were at the high-school 
level, and focused on teacher education called PGA (Pendidikan Guru Agamal Training for 
Teachers of Religion). 
The termination of the MWB pro gram led the government to create madrasah 
negeri (State-sponsored madrasah) with a clearer mandate and structure. The history of 
the state madrasah is a unique one. It grew out of the central government' s decision to 
take over a number of Islamic schools that had been sponsored by the provincial 
governments in Aceh, Lampung (East Sumatra) and Surakarta (Central Java). In 1959, 
MORA took over 235 madrasahs in these regions. The government of the Province of 
Aceh set the process in motion by handing over 205 SRI (Sekolah Rendah Islam/lslamic 
elementary schools) to MORA following the latter's decree (no. 1/1959) on the status of 
Islamic elementary schools in Aceh. These schools became the early state madrasahs 
operated by MORA. This was followed by the decisions oftwo otherlocations, namely 
Lampung (East Sumatra) and Surakarta (central Java), to also hand over the 
administration oftheir Islamic elementary schools as well to MORA in the same year. 
ln 1967 MORA invited eligible madrasahs at allieveis to transform themselves 
into state madrasah, which would mean that they would be fully funded by the 
government. Although sorne private institutions preferred to maintain their independence 
from the government and continued to self-fund their schools, MORA's invitation to 
various Islamic foundations to transform their institutions into state madrasahs was weIl 
received. There were at least two benefits for a private madrasah in becoming astate 
madrasah. The first was [mancial bene fit. While the property of these madrasahs 
remained in the hands of private institutions, MORA became responsible for the 
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operational costs including the maintenance of the facilities andteachers' salaries. The 
second benefit was the image of the state madrasah. As so many madrasahs were trying 
to get funding from the government (which had very limited funds to distribute), MORA 
created a set of requirements in order for a madras ah to receive subsidies, i.e. to qualify as 
astate madrasah. As a result ofthis kind of competitiveness, the perception grew that 
state madrasahs were better than private ones, since they had been selected and carefully 
evaluated. 
One ofthe private madrasahs transformed into astate madrasah was Madrasah 
Aliyah Darul Ulum in Jombang. This madrasah belonged to Pondok Pesantren Darul 
Ulum, Rejoso-Jombang, East Jav;a. The status of the madrasah as part ofthe Pesantren 
Darul Ulum's educational division did not change following the transformation in 1968 
(PP Darul Ulum, 2003, p. 16). 
In my visit to Darul Ulum during the research, 1 met with the principal of MAN 
Darul Ulum, Abdullah Maksum. He mentioned that there is a dual ownership of MAN 
Darul Ulum. First, as astate madrasah MAN Darul Ulum is supervised by the provincial 
office of the Ministry of Religion. A number of teachers, including the principal, are civil 
servants. Second, as a school belonging to pesantren, the leadership of madrasah is also 
directed by the leadership of the pesantren. He furthermore explained that "the pondok 
(pesantren) has direct control of the madrasah, while Kanwi/ (provincial office of 
MORA) usually acts based on reports" (Maksum, 2003, personal interview). This means 
that although the status of the madrasah has changed, it do es not mean a total change of 
ownership. Additionally, the financial supports for the madrasah also come from two 
sources: government and pesantren (tuition). 
Curriculum-wise, the madrasah also has a dual curriculum: MORA and 
pesantren. As a model for private madrasah in the surrounding area, MAN Darul Ulum 
promotes the combination of the government and the pesantren's curricula. This means 
that in addition to having both religious and non-religious education during the school 
hours, the students also leam more religious education in the pesantren' s environment 
after school hours. This is because "85% of students come from pondok (pesantren)" 
(Maksum, 2003, personal interview). The booklet of the pesantren states that: 
71 
In 1967, the schools and madrasahs affiliated with Darul Ulum were categorized 
into two educational programs: the Ministry of Religious curricula and the Ministry 
of Education curricula. However, each of the schools and madrasahs maintain the 
long-existing educational characteristics ofDarul Ulum, which are known as 
traditional as weIl as accurate (PP Darul Ulum, 2003, p. 16). 
Following the de-privatization of a number of madrasahs, in the 1960s MORA 
created a madrasah structure that was organized in a fashion similar to that of the 
Ministry of Education: The Madrasah Ibtidaiyah Negeri (MIN) which was at roughly the 
same level as the Sekolah Dasar Negeri (public elementary school), just as the Madrasah 
Tsanawiyah Agama Islam Negeri (MTsAIN) was equivalent to the Sekolah Menengah 
Pertama (public secondary school), and the Madrasah Aliyah Agama Islam Negeri 
(MAAIN) on a par with the Sekolah Menengah Atas (Public High Schools). 
In the early 1973, the Director ofIslamic Education of MORA introduced a new 
set of curriculum for aIllevels of state madras ah. The main goals of the new curricula, as 
stated by the policy, were to help students of madrasahs to enhance their understanding 
oftheir own religion through leaming Arabic and religious subjects; to develop their 
capabilities as members of society through leaming non religious subjects; and to prepare 
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them to continue further studies in various educational institutions through improving 
their academic achievements (see Directorate of Religious Education, 1975a, p. 6; 1975b, 
p. 5, and 1975c, p. VII). In the following pages, tables 10 - 12 present the curricula of 
the state madrasahs following the re-structurization. 
Table 10 
Curriculum of Madrasah Ibtidaiyah Negeri (MIN) 1973 
(7 years elementary level) 
No. Subject Hours per week Note l II III IV V VI VII Total 
1. BASIC SUBJECT GROUP 
1. AI-Quran and its translation 2 2 2 2 2 2 1 13 *) ln areas where a 
2. Hadith (Prophet tradition) - - - 2 2 2 1 7 local language is used 
3. Islamic Faith 1 1 1 1 1 1 1 7 
as the medium of 
instruction, tbis 
4. Religious Practices 2 2 2 2 2 2 2 14 suhject should he 
5. Civics 3 3 3 3 3 3 3 21 allocated for 
6. Indonesian (language) 6 6 6 6 6 5 5 40 Indonesian language 
7. Physical Education 2 2 2 2 2 2 2 14 with the following details: 
16 16 16 18 18 17 15 116 1. Grades 1 and II: 6 
II. IMPORTANT SUBJECT GROUP hours 
8. Islamic Law 1 1 2 2 2 2 2 12 2. Grades III - VII: 1 
9. Local language *) - *) hour per week. - - - - - - - Final examination 
10. Arabic - - 5 5 5 5 4 24 should he held at 
11. Math 6 6 6 6 6 6 5 41 grade VI. 
12. Natural Sciences 1 1 3 3 3 3 2 16 
13. Arts Education 2 2 2 2 2 2 2 14 
14. Islamic History - - 1 1 1 1 1 5 
15. Domestic skills 1 1 1 1 1 1 1 7 
11 11 20 20 20 20 17 119 
III. SPECIAL SUBJECT GROUP **) 
16 Agro-technique (farming, fishing) **) The selection ofa 
17 Engineering 1 1 2 2 2 3 8 19 specific subject within tbis subject 
18 Social Service group is suhject to 
Total 28 28 38 40 40 40 40 254 the needs of the local 
community. 
Source: (Direktorat Pendidikan Agama, 1975a, p. 10) 
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Table Il. 
Curriculum of Madrasah Tsanawiyah Agama Islam Negeri (MT sAIN) 1973 
(Three years junior high) 
No. Subjects Hrs/week Note l II III 
A. BASIC SUBJECT GROUP 
1. Al-Quran and Its Exegesis 2 2 2 
2. Hadith (Prophet tradition) 1 1 1 
3. Islamic Faith 1 1 1 
4. Religious Practices 1 1 1 
5. Civics 2 2 2 
6. Indonesian 4 4 4 
7. Physical Education 2 2 2 
13 13 13 
B. IMPORTANT SUBJECT GROUP 
1. Islamic Law 2 2 2 
2. Local Language 1 1 1 
3. Arabic 5 5 5 
4. English 3 3 3 
5. History 2 2 2 
6. Islamic History 2 2 2 
7. Algebra 2 2 2 
8. Geometry 2 2 2 
9. N atural Sciences 2 2 2 
10. Biology 2 2 2 
Il. Geography 2 2 2 
25 25 25 
C. SPECIAL SUBJECT GROUP 
1. Administration 1 1 1 
2. Drawing 2 2 2 
3. Music 1 1 1 
4. Calligraphy 1 1 1 
5. Domestic Skills 2 2 2 
7 7 7 
D. EXTRA CURRICULAR ACTIVITY 
1. Scouting 2 2 2 
Tot a 1 47 47 47 
(Source: Direktorat Pendidikan Agama, 1975b, p. 8) 
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Table 12 
Curriculum of Madrasah Aliyah Agama Islam Negeri (MAAIN) 1973 
(Three years high school) 
Grade Grade/program Grade/program 
No Subject Basic Literature, Social Exact & Natural & Culture Sciences 
l II III II III 
l BASIC SUBJECT GROUP 
1. Quranic Exegesis and its Methodology 2 2 2 2 2 
2. Hadith and its Methodology 2 2 2 1 1 
3. Islamic Faith / Theology 1 1 1 1 1 
4. Civics 2 2 2 2 2 
5. Indonesian 3 7 6 2 2 
6. Physical Education 2 2 2 2 2 
II IMPORTANT SUBJECT GROUP 
1. Islamic Jurisprudence and Its Theory 2 2 2 1 1 
2. The History of Islamic Jurisprudence 1 1 1 1 1 
3. Arabic 4 5 5 4 4 
4. English 3 3 4 2 2 
5. The History of Culture 2 2 2 2 
6. Islamic History and Culture 2 2 2 1 1 
7. Geography 2 2 2 2 2 
8. Physics 3 - - 4 4 
9. Chemistry 2 - - 4 4 
10. Biology 3 - - 2 2 
11. Economy 2 2 3 - -
12. Exact Sciences 4 2 - 6 7 
13. Natural Sciences 
- 2 2 - -
14. Trading - 1 2 1 2 
15. Accounting - 2 2 2 2 
III SPECIAL SUBJECT GROUP 
1. Arts (Drawing, music) 2 2 2 2 2 
2. Domestic Skills 2 2 2 2 2 
IV EXTRA CURRICULAR 
1. Scouting 2 2 2 2 2 
2. Cooperative Business - - - - -
Total 48 48 48 48 48 
(Source: Direktorat Pendidikan Agama, 1975c, p. Il) 
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Discussion 
The composition of subjects taught in Islamic schools in Indonesia during the first 
twenty years of the country' s independence indicates that Indonesian Islamic schools 
accommodated a combination of religious and non-religious subjects in their programs. 
This was a continuation of the process of modemization of various types of Indonesian 
Islamic education that started in the early 20th century. However, this process did not lead 
to the transformation of the Islamic schools into non-denominational schools as had been 
the case for Adabiyah school. Tables 3 to 8 illustrate that a significant amount oftime 
was allocated to religious education within the curricula of the madrasah and sekolah 
Islam. In addition to that, education in the pesantren provided students with more 
religious knowledge, as Bruinessen has explained. It should be noted that it was in this 
era that many pesantrens, such as Tebu Ireng in East Java, started to open their own 
formaI schools offering more variety in their curriculum, in addition to maintaining the 
traditional Islamic education. 
The continuing existence of self-funded educational institutions showed the strong 
commitment of the Muslim community to having their own education system in order to 
ensure the transmission of religious traditions to their younger generation. For many 
Muslims, religious education is an essential investment in both the life of this world and 
the hereafter. There is even an argument widely accepted by Muslims that learning about 
a certain aspect of religion and its practices is considered as an individual obligation (fàrq 
'ain), while leaming about anything else, though important, constitutes only a collective 
dut y (farq kifiiyah). This necessarily means that religious education became a priority 
among Muslims, while education about other aspects oflife came second. 
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The implications of this strong belief and commitment to religious education 
made it impossible for the government to replace Islamic schools with non-religious 
schools. Moreover, it was also impossible to draw aIl of the Islamic schools into the 
public system for both practical and ideological reasons. As a result, from the time of 
independence there existed two education systems, one non-religious, which was mainly 
sponsored by the state through the Ministry of Education, and the other religious, which 
belonged mostly to Islamic organizations or remained the property of individual Muslim 
leaders. 
Although the structure of schooling in the two different systems was not 
essentially different, as can be seen from the figures 1, 2 and 3 in this chapter, the 
contents of their curricula differed in three ways. First, Islamic schools devoted a large 
amount of time to various branches of religious education compared to most ME-oriented 
schools, which for their part only allocated two hours per-week to religion. Second, as a 
consequence of this, non-religious teaching in Islamic schools was less intense than that 
in the secular schools. Third, as the Islamic schools were not uniformly organized and 
evaluated, there was no clear indication of scholastic achievement in these schools in any 
subject. 
The impact of ideological and economic problems 
In the first 20 years of the country' s development, Indonesian leaders found it 
difficult to establish a strong political system and ideological foundation for the country. 
During those years, the government changed its political system at least three times, 
always with Sukarno as the leading figure. Meanwhile, the conflict between nationalists, 
Muslim leaders, and the communists over the ideological foundation of the nation 
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continued to exist during this period. There were a number of pro-communist as weIl as 
pro-Islamic movements throughout the period, besides the parliamentary debates that 
involved politicalleaders ofthose groups. Confirming these difficulties, Feith (1958, p. 
205) explains: "One basic reality is that Indonesia is a country whose very island nature 
and long history of divisions makes political consensus difficult to maintain. It is a 
country with a multiplicity of diverse and conflicting social interests and a wide diffusion 
of political power, where a powerful will to unit y must contend with centrifugaI 
tendencies rooted in both history and economic structure." 
These difficulties were clearlY reflected in the changes to the structure ofthe 
government and its personnel. Finch and Lev's examination of on the Old Order15 
government' s cabinet indicates that during the period 1945 - 1965 the Indonesian 
government changed the composition of its cabinet 23 times (Finch and Lev, 1965, p. 1). 
One ofthe things that was evident from this restructuring was Sukamo's concem to 
reconcile the three major ideological groups, a concem that had been in his mind at least 
since 1926 when he published a paper entitled "Nationalism, Islam and Marxism" 
(Soekarno, 1984). His efforts, however, did not meet with any apparent success until the 
end ofhis regime. 
The ideological debate among the elites prompted each group to maintain its 
identity in every way that it could, but especially through education. During the period 
1950 - 1960 the debate over education, and especially curriculum, grew particularly 
intense. The promulgation of the 1950 Education Law initiated the debate among 
religious groups and others. As a result, the government was able to make very Httle 
progress in further developing the country following independence. In sorne respect, the 
15 Old order government refers to the period ofSukamo's presidency (1945-1965). 
country was not even fully independent untilI949, when the Dutch govemment finally 
recognized it. In addition to that, economic problems in the newly independent country 
made it more difficult for the govemment to further develop the education sector. Feith 
(1958) clearly illustrates this obstacle: 
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Her long period of colonial rule left Indonesia with acute economic problems. 
When independence came it came to a country whose agricultural capacity was 
increasingly incapable ofkeeping up with a rapid rate of population increase. It 
came to a country whose economic structure was one-sidedly export-oriented and 
whose governmental machine was heavily dependent on raw material exports and 
the priee these fetched on a highly fluctuating world market. And it came in the 
aftermath of a period of great physical destruction. Moreover it came to a country 
whose people had not been trained to take over its government, but who on the 
contrary had been barred from political and administrative participation except at 
low levels (p. 205). 
According to Booth (1998), the country's economic situation compared much 
more unfavorably with that of India, which had gained its independence from the British 
in 1947. She furthermore states that: 
... the newly independent Indonesian republic in 1950 had none ofthese [India's] 
advantages. Transport infrastructure had not recovered from the devastation of 
war and revolution, and far from possessing an administrative apparatus in 
working order, the new republic was desperately short oftrained administrative, 
professional and managerial workers. Certainly many low-ranking Indonesian 
officiaIs in both the government and the private sectors had been promoted into 
79 
more senior posts by the Japanese, but times were hardly propitious for an orderly 
transfer of administrative responsibilities .... In addition, when sovereignty was 
finally transferred to the Republic of the United States of Indonesia at the end of 
1949, the new government was obliged to take over not just a shattered economy, 
but also a public debt ... (p. 53). 
There were at least two immediate impacts on education as the result of the above 
acute problems. First, the government was not able to enhance the deve10pment of its 
education system in general. This meant that even public schools (let alone Islamic 
schools), which were supposed to receive funding from the government, were not 
sufficiently supported. Second, and as a consequence ofthe first problem, Islamic schools 
continued to maintain their commitment to educate young Indonesian Muslims at their 
own expense without he1p or attention from the government, noting that the constituency 
ofthe Islamic schools lay mostly among lower c1ass families. AlI ofthese factors meant 
that the modernization of these institutions, which had started in the early 20th century, 
did not progress any further for a number ofyears. 
Changing aspects of Islamic schools 
The development of the madrasah as a modern type of institution did not mean 
the end of the pesantren: far from it. It rather, as Muhaimin (1995, p. 16) says, "served as 
complementary." This means that the increasing number of madrasahs did not reduce the 
number of pesantrens, although the two institutions were known as places of religious 
education. The pesantren, as Muhaimin (1995, p. 16) emphasizes, was still considered as 
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the true source for a religious education, where students were trained to become experts 
on Islam. 
The development of madrasah following independence had, nevertheless, sQme 
significant impacts on the pesantren. There were at least four significant changes brought 
to the development ofIslamic education in general, and the pesantren in particular, 
following the further development ofmadrasah. The first was the attitude of Muslim 
leaders towards modemization. Although the madrasah did not replace the pesantren as 
an institution, its presence did indicate Muslims' positive response to the importance of a 
modem educational institution. Secondly, as many pesantrens had started to open their 
own madrasahs without closing their pesantrens, it allowed santris at least to interact 
with a different kind of education, or even attend a madrasah at the same time. This too 
allowed santris to see the world from perspectives other than religious. Third, as a result 
ofthis development, bandongan16 and sorogan 17, until then the only methods ofteaching 
and leaming used in the pesantren, were enriched by sorne other methods employed in 
the madrasah. Lastly, as madrasah education required more permanent sites to host 
learning activities, most pesantrens started to build permanent classrooms and 
dormi tories to host their students or santris. 
Another interesting aspect of the shift from pesantren to madrasah according to 
Steenbrink (1985) was the change in attitude among Muslim leaders towards higher 
education. Previously, in order to qualify as a teacher of religion in a pesantren, one was 
not required to be able to do anything other than read and understand the kitab kuning. 
16 a collective learning method where santris listen to a kyai reading a kitab kuning and explaining 
the contents 
17 an individuallearning method where a santri reads a kitab kuning in front of kyai and the kyai 
teaches himlher how to read and translate it properly. 
There were no formaI requirements for the position of kyai either. In contrast to this, 
madrasahs, as centers of formaI education, required teachers to hold at least a diploma 
from a teacher education program. A higher level madrasah would even require one to 
hold a bachelor degree to be a teacher or a principal. Although these requirements were 
not strictly implemented at every school, the perception ofthe importance ofhigher 
education nevertheless increased among Muslims. 
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These trends indicate that, although during the early years of Indonesian 
independence Islamic education was not recognized as part of the national education 
system and received unequal attention from the government, the tendency of Islamic 
educational institutions towards modemization was evident. This was not only because of 
the government' s policy requiring every Islamic school to reform itself in order to receive 
sorne subsidy, but also because the society of which the Muslim community formed a part 
had started to change. 
Chapter Four 
Integration into the National Education System: 
The Government's Intervention and the Islamic Schools' Responses 
under the Early New Order18 
"Most Muslims in the world want schools for their children with sorne moral and 
values education. For many state-run education systems, it has been a challenge to 
find an optimal balance between the demand for moral and values education and 
education enhancing cognitive and technical skills." (Daun, Arjmand and Walford, 
2004, p. 5) 
Political transition 
Political conflict between Indonesia' s different ideological constituencies 
continued to grow following the proclamation of independence. The year 1965 was a 
turning point in Indonesian history. The long-lasting ideological debates among 
Indonesian leaders that had started as early as 1920,culminated in the tragic year of 1965. 
The conflict involved three ideological groups: the nationalists, the religious 
(Islam)-oriented, and the communists. As leader of the country, Sukarno used his 
influence to try to unite these three groups by promoting an ideological idea called 
NASAKOM (Nasionalisme, Agama dan KomunislNationalism, Religion and 
Communism). Even Pancasila (the national ideology) can be seen as a compilation of 
these three different ideological elements, drawing paralle1 between the first principle 
(be1ief in one God) and the importance of religion as an ideology, between the third 
principle (the unit y of Indonesia) and the significance ofnationalism, and finally the fifth 
principle (social justice for aIl the people) and its similarity to the communist perspective. 
This is why Hefiler sees Pancasila itse1f as "a unique synthesis of nationalist, Muslim, 
18 Part of this chapter has been published in the American Educational History Journal, Vol. 32 No. 
1, Spring 2005, under the !itle "The 1975 Three-Minister Decree and the Modernization ofIndonesian 
Is1amic Schoo1s." 
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Marxist, liberal democratic and populi st Indonesian ideas" (Hefner, 2000, pp. 41-42). 
Mestenhauser (1960) further indicates that these three different ideologies, which had 
existed since the early twentieth century in Indonesia, were represented by three major 
political parties during the first decade following independence: Masjumi (Majelis Syura 
Muslimin Indonesia/lndonesian Muslim Council Party), PNI (Partai Nasional 
Indonesia/lndonesian National Party), and PKI (Partai Komunis Indonesia/lndonesian 
Communist Party). 
During Indonesia's early phase of deve1opment, Sukamo's idea to unite the three 
groups to work together toward building a new country had been proved successful. 
However, it was not long before communist and Muslim elements began to challenge 
Sukamo's authority. The activities of Muslim rebe1s such as the DI/TIl (Daarul 
Islarn/Tentara Islam Indonesia) in 1952 and the trial following the communist coup of 
1948 are sorne examples of the difficuIties that faced Sukamo's new govemment, in 
addition to having to resist Dutch efforts to re-colonize the country. 
Sukarno's failure prepared the way for the tragic events of 1965. There are various 
versions describing how the 1965 tragedy occurred. The New Order Govemment's 
version of the story recounts that on the night of September 30 of that year, the 
communist wing of the armed forces tried to take power by kidnapping and murdering 
several top military figures. The communists for their part claimed that the military e1ite 
was planning to rebel against the president, and tried to convince the president that they 
were only trying to secure his position by killing these military leaders. The govemment's 
official account of the September 30th movement says that "the armed revoit launched by 
the September 30th movement indicated the culmination ofthe PKI's (Indonesian 
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Communist Party) treacherous strategy to seize power, which had been in preparation 
since the PKI re-emerged" (The State Secretariat, 1995, p. 163). 
Meanwhile, the anti-communistwing of the military forces led by Major General 
Suharto proclaimed that the communists' action was a clear attempt to rebel against the 
government, and therefore declared war on them. Using his position as chief ofthe elite 
anny corps, Suharto was able to obtain an "authorization" from President Sukarno to take 
the measures necessary to maintain the country's security and stability, an authorization 
that has since known as Supersemar. 19 He then fought the communists and gained 
military support from the anti-communist wing of the anned forces, as well as from the 
Muslim and the Nationalist groups. The anti-communist forces argued that communism 
represented a threat to Pancasila, the national ideology. They interpreted communism as 
being theologically similar to atheism, and therefore opposed to the first principle ofthe 
nation's ideology. As Cribb remarks, Suharto's position was supported by various groups: 
On Suharto's side, by contrast, what was coming to be called the New Order 
coalition, comprising forces which wanted a radical departure from the practices 
of Guided Democracy was a loose assemblage of antagonistic political forces: 
fundamentalist and orthodox Muslims from the legal N ahdatul Ulama and the 
illegal Masjumi, modernising nationalists from the banned PSI, conservative 
bureaucrats, anti-communist leftists from the banned Murba, anti-communist 
student and youth groups led by the University students' organization KAMI, and 
ambitious and idealistic military figures (1995, pp. 106:-107). 
19 Supersemar (Surat perintah 11 Maret/the instruction letter of March Il, 1966) was a letter from 
President Sukarno to Major General Suharto to maintain the country's stability. Although the original copy 
of the instruction letter of March Il (super semar) is still missing and there remain sorne questions whether 
Sukarno made the decision deliberately, the fact was that the letter -which was later upgraded as a 
Consultative Assembly decision- became a pretext for Suharto to control the country. Moreover, this date 
marks the beginning ofSuharto's thirty-two years ofleadership of the country. 
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Because ofhis ability to use the Supersemar as a way of increasing his power, 
Suharto was able to gradually appropriate the presidential position from Sukarno and in 
the end to take full control ofthe country. On March 12, 1967, the MPRS (the Temporary 
People's Consultative Assembly) "appointed" Suharto to serve as acting president, and 
later as full president ofthe Republic ofIndonesia in 1968. These events marked a new 
era in Indonesian history, an era that is widely known as the New Order, as opposed to 
the Old Order era under Sukamo's leadership. 
Following his appointment as president, Suharto used his authority to stabilize the 
country. He made it his primary goal to improve the standard of living of the Indonesian 
people. This was not to be an easy task. Prawiro explains how bad the economic 
circumstances in Indonesia were at that time: 
No one trusted the economy. No one felt confident that basic necessities would be 
available from one day to the next. One of the few economic certainties was that a 
rupiah tomorrow would buy far less than it did today. The dysfunction in the 
economy was so extreme that people were literally dying as a result. Hunger was 
spreading, and unpredictable shortages of food had become a fact of life. Inflation 
was not just a hardship, it was dangerous (Prawiro, 1998, p. 21). 
Therefore, Suharto strengthened three dimensions of national stability: politics, the 
economy, and the security, so that all aspects of deve10pment could occur with as few 
impediments as possible. In fact, as Hooker (1993, p. 3) puts it, "New Order rhetoric has 
consistently stressed stability as a special feature of its rule." Fortunately or not, the 
increase of per capita income in Indonesia from Rp. 20 in 1969 to Rp. 46 in 1973 and Rp. 
138 in 1978 indicated that, economically speaking, this approach was quite successful in 
its implernentation. Anne Booth likewise notes that Indonesia' s economy increased 
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rapidly following the installation ofthe New Order government (Booth, 1992b, p. 1). 
According to Cole and Slade, the main reason for this was a "recovery from a long period 
of mismanagement and deterioration" (1992, 'p. 81). 
In addition to maintaining economic stability, the New Order government also 
placed a considerable emphasis on political stability. This meant that there was no room 
for opposition in the political sphere, and that it was not possible to challenge government 
policies. Therefore, despite the fact that the New Order government was supported by 
Muslim groups, it did not leave enough leeway for Muslim politicians to pursue their 
political ideology (Islam). One ofthe ways in which the government ensured this was by 
not allowing political parties to use religious symbolism or anything other than Pancasila 
as their foundation. The reason for this decision, according to Syamsuddin (2001, p. 33), 
was the new regime' s view ofIslamic politics as a threat. It was feared that allowing the 
new Islamic politics to use religious ideology and symbols would encourage them to raise 
the issues of the establishment of an Islamic state and of the imposition of Islamic law as 
the basis of that state. In fact, these issues had been eliminated with the birth of Pancasila. 
In other words, the dream of Muslim leaders to share political power with the nationalists 
following the collapse of the Indonesian Communist Party (PKI) did not come true. 
Therefore, although many Muslim leaders were happy with the outlawing ofPKI, they 
were not really satisfied with the way in which the early new government treated them 
politically. Cribb (1995, p. 107) mentions that "just as nationalist unit y had begun to 
fracture as victory came in sight, the unit y of the New Order coalition became more 
fragile as the PKI disappeared from the scene." 
New order's policy on Islamic education 
General Policy in Education Sector 
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The new government believed that one of the best strategies for improving the 
quality oflife of the Indonesian people would be to improve the education sector. It was 
held that " ... good education is vital to the basic aims of national unit y and economic and 
social development" (Beeby, 1979, p. 6). Thanks to the rise of oil prices in 1973-1974, 
the government found the perfect opportunity to start its development plan. Its concem 
with the educational sector was demonstrated by the amount of money it allocated to this 
sector. The national budget for education was increased over the period of 1969-1973 
from Rp. 36.6 billion to Rp. 436 billion. This increase, according to Beeby (1979, p. 2), 
"was even more dramatic than the rise in the price of oil." This funding, however, only 
went part of the way to solve the country's educational problems as the nation boasted a 
school age population of 50,899,989 in 1971, only 63.91% ofwhom attended school 
(Beeby ,1979, p. 332). 
Among the other methods employed by the government to achieve its goals was 
the implementation of the so-called Rencana Pembangunan Lima Tahun (Five Years 
Development Plan) or Repelita. In its first Repelita period (1969 - 1973), the objective of 
the national educational policy was to increase the number of schools, especially at the 
elementary level, in order to provide students with the possibility of acquiring a basic 
education. Through a national project called Program Pengembangan SD (Elementary 
School Development Program), as mandated by the Presidential Instruction No. 10, 1973, 
the Ministry of Education increased children's accessibility to elementary school 
(Djojonegoro, 1995, p. 183). The project called for a wide range of institutions, inc1uding 
the building of new schools, giving full subsidies to public elementary schools, and 
limited subsidy to private schools. 
The controversy of the 1975 Three-minister Decree 
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Just as it was important to maintain the development ofthe educational sector, it 
was also crucial to enhance the quality of schooling through the improvement of 
educational administration. The government believed that enhancement of the educational 
system was only possible ifthere was a single educational authority that was responsible 
for allievels of schooling, instead of various ministries developing their own schools for 
their own purposes. Therefore, the government issued a presidential decree in 1972, 
stating that formaI education should be administered by the Ministry of Education. To be 
more specifie, article no. 2 ofthe Presidential Decree no. 34, year 1972, states that "the 
Minister of Education and Culture is responsible for supervising aIl education and 
training programs, both in public and private institutions" (Presidential Decree No. 34 
year 1972; see Saleh, 1985, p. 93). This decree was then followed by the Presidential 
Instruction No. 15, year 1974, on the implementation ofthe Presidential Decree no. 34, 
year 1972. 
Beeby (1979, p. 34) notes that aIl the ministries agreed to hand over their control 
of their respective school systems to the Ministry of Education, except the Ministry of 
Religious Affairs (MORA). It was not easy for MORA to hand over the authority to 
supervise Islamic schools to the Minister of Education. Not because the Minister himself 
was not eager to do so, but because of the political pressure coming from a number of 
Muslim leaders. In addition, the decree, apart from requiring the Ministry of Education 
and Culture to take over supervision of educational programs run by the Ministry of 
.~. 
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Ruman Resources and the Office of the State Administration Institution, makes no 
specific reference to schools operated by MORA. Indeed, article No. 6 states that 
"education and training programs that have been supervised by Ministries/State 
Institutions other than Education, Ruman Resources and State Administration prior to this 
decree shaH continue to be supervised by its respective Ministries or Institutions" 
(Presidential Decree No. 34 year 1972). This particular article clearly contradicted the 
aforementioned Article no. 2, which required the transfer of aH education and training, 
including that supervised by MORA. So, the question was: should the Minister of 
Religious Affairs transfer his control of the Islamic schools to the Minister of Education 
and Culture as required by Article no. 27 Or, should he maintain the status quo ofhaving 
Islamic schools under his administration as conceded by Article no. 67 
While there was no clear statement conceming the status of the Islamic schools in 
the Presidential Decree No. 34, year 1972, or in the Presidential Instruction no. 15, year 
1974, the impact ofthese regulations on Islamic schooling was quite decisive. Darajat 
(1977, p. 79), who was then the Director ofIslamic Education in the MORA, mentions 
that there were a number ofbureaucrats from the provincial office ofthe Ministry of 
Education who tried to take over the authority for supervising Islamic educational 
institutions. She explains that these bureaucrats went so far as to prevent Islamic schools 
from continuing their programs, arguing that they were implementing the presidential 
decree and instruction. As a result, Muslim leaders interpreted that the Presidential 
Decree was intended, among other things, to weaken the status of the Islamic educational 
institutions. This was a political decision that most Muslim educators found unacceptable. 
They viewed this decree as an over-simplification of the complex situation existing in the 
Indonesian educational system in general, and the Islamic educational one in particular. 
--------- ----------------------------------
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Since the decree did not specifically clarify the status of Islamic educational institutions, 
they assumed that the govemment was trying to eliminate these latter through the 
application of a so-called "pendidikan satu atap" (single roof education) policy. They 
maintained that Islamic education should continue to be supervised by MORA, because it 
was the only govemmental institution with the expertise needed to evaluate the 
competency of Islamic schools. 
In addition to the above factors, there were two other reasons why Muslims 
viewed this presidential decree on education as unacceptable. First, according to Darajat, 
there was the phobia against communism (Darajat, personal interview, July 5, 2003). 
Although the New Order govemment had been able to ban the PKI (Indonesian 
Communist Party) as a political party and send its activists to jail, there remained sorne 
concem among Muslim groups that the bureaucracy was still vulnerable to the 
communists' influence. Many suspected that an anti-religious movement, especially in the 
educational sector, had been initiated by the remaining communists in the civil service. 
Therefore, most Muslim leaders feared that the proposed policy would result in the 
complete abolition of religious education in the public sphere. Secondly, they 
remembered the long term plan of the Old Order govemment to merge the re1igious 
schools with the secular schools and to eventually close down aIl the religious institutions 
in order to avoid dualism in the educational system. Steenbrink points to the fact that, 
according to the 1961-1969 govemment plan, "madrasahs, including those that have 
included non-re1igious subjects, will be directed towards secular schools and should be 
administered by the Ministry of Education at the end" (Stetmbrink, 1986, p. 99). Hence, 
although the regime had changed, anxiety conceming the closure of Islamic schools 
remained. 
/--, 
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Besides the above concems, many Muslim leaders agreed that the current state of 
Islamic education needed improvement. This was mainly because society itselfhad 
changed. Zarkasyi (1996, p. 387) states, "It has been always a dilemma in the education 
sector that on the one hand educational institutions always inspire the society to move 
forward progressively. On the other hand, as a result of education, society has been 
moving forward, while the educational institutions are being left behind. Therefore, every 
society wants its educational institutions to progress." Lack of funding, however, 
prevented the Islamic educational institutions from improving their service to students. 
Zarkasyi (1996, p. 388) complains that, "unfortunately, the govemment did not provide a 
sufficient budget for madrasahs and pesantrens (not to say nothing at all), so that it is 
impossible to expect them to improve their standard to be equal to other institutions that 
have received more than enough funding from the govemment." 
While acknowledging the weaknesses of the Islamic educational institutions and 
understanding the govemment' s efforts to improve the quality of Indonesian education in 
general, a number of Muslim educators, induding KR Imam Zarkasyi, the director of 
Pesantren Gontor, who was also the chairman ofMP3A (Council for Advisory of 
Religious Education and Instruction), negotiated the govemment to revise the presidential 
decree and create a new regulation that accommodated the uniqueness of Islamic 
educational institutions. These educators proposed the idea of reconfiguring the 
curriculum of Islamic educational institutions to meet govemment expectations, rather 
than completely ignoring them, which would have been politically disadvantageous to the 
Muslim community. Furthermore, they argued that the unification of the Indonesian 
educational system did not necessarily entail a single authority (Pondok Modem Gontor, 
1996, p. 168). In other words, they believed that both the Ministry of Education and 
MORA could share authority for managing national education. 
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As a result of this strong resistance from Muslim leaders, the government agreed 
to maintain the status of the Islamic schools (madrasahs) under MORA and to create a 
special regulation to accommodate both the mission of the government and the requests 
ofthe Muslim leaders. Therefore, the cabinet meeting on November 26, 1974 stressed 
that the Presidential decision did not signify a transfer of authority to supervise religious 
education from the Minister of Religion to the Minister of Education (Pondok Modem 
Gontor, 1996, p. 168). This agreement was then followed by the release of a joint decree 
on the improvement of the quality of madrasahs, which was signed by three ministers: 
the Minister of Education, the Minister of Religious Affairs, and the Minister of Internai 
Affairs. The so called SKB 3 Menteri (a three-minister joint decree), which took effect on 
March 24, 1975, proposed standardizing the curriculum ofIslamic schools through the 
introduction of a national curriculum for the madrasahs. The main goal of the decree was 
"to improve the quality of non religious subjects in madrasahs to be equivalent 
with the same level of non religious schools, so that: a) The diploma of madrasahs 
can be treated as equal to the corresponding non religious school; b) The 
graduates of madrasahs can continue their education in a non religious school at 
one level ab ove; c) Students from madrasahs, ifneeded, can move from a 
madrasah to a same level ofnon religious school." (Chapter II, article 2, the 1975 
three-minister joint decree; see Sumardi, 1978, Appendix 10; also Saleh, 1985, pp. 
115 - 119). 
This decree not only reflected the government's positive response to the anxiety of 
Muslim leaders, but also its commitment to continue improving the standard of Islamic 
. ~. 
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educational institutions and to recognize them as part of the national educational system . 
The modemization of Islamic schools in this context not only meant the introduction of 
non-religious subjects, which for most madrasahs was not a new idea, but more 
importantly the improvement of the quality of the madrasahs. Hence the development of 
the curricula ofthe Islamic schools did not depend solely on the expertise of its leader, 
but also relied on the collective efforts of MORA. 
The 1976 Curriculum 
Pursuing its efforts to improve the quality of the educational process in the 
madrasahs and integrate them into the national educational system, MORA introduced a 
new curriculum in 1976 for aIllevels of madrasahs. This new curriculum consisted of 
30% religious and 70% non-religious subjects (Darajat, 1977, p. 80), inc1uding languages, 
social studies, mathematics, natural sciences, and arts education, as weIl as the national 
ideology. In addition, the new curriculum also introduced five programs of study (majors) 
for high schoollevel of madrasah: natural sciences, social sciences, language and culture, 
religion (Islam in general), and Islamic jurisprudence (Zuhairini, 1984, pp. 84-86). A 
number of Madrasah Negeri (state funded madrasahs), which had been instituted prior to 
this decision, became the model for private madrasahs. 
Both the 1975 three-minister decree and the 1976 curriculum were very 
significant decisions that not only changed the structure of the curricula of madrasahs, 
but also gave Muslim students more opportunities to explore branches ofknowledge other 
than religion. This decision can also be seen as the result of political negotiations between 
the govemment (which wanted the general standard of education to rise) and Muslim 
leaders, who felt responsible for maintaining the faith of the Muslim people. 
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The following tables list the curricula of Indonesian madrasahs in the years 
following the 1975 Three-Minister's Decree as sanctioned by the Minister of Religious 
Affairs' Decree numbers: 73, 74 and 75 of the year 1976: 
Table 13 
Curriculum of Madrasah Ibtidaiyah 197620 
(Six years elementary level) 
No Subjects Grade and hour per-week Total l II III IV V VI hours 
1. Islamic Faith and Ethics 3 3 2 2 2 2 14 
2. AI-Quran and Hadith 2 2 2 3 3 3 15 
3. Islamic Rituals and Laws 3 3 3 3 3 3 18 
4. Pancasila Moral Education 2 2 2 2 2 2 12 
5. Bahasa Indonesia (Indonesian Language) 6 6 6 6 6 6 36 
6. Arabic - - 2 4 4 4 14 
7. Social Sciences - - 2 2 2 2 8 
8. History of Islam - - 2 2 2 2 8 
9. Mathematics 6 6 6 6 6 6 36 
10. Natural Sciences 2 2 3 4 4 4 19 
11. Physical and Health Education 2 2 2 2 2 2 12 
12. Arts Education 2 2 2 2 2 2 12 
13. Skill - - 2 2 2 2 8 
Total 28 28 36 40 40 40 212 
(Djaelani 1983, p. 102) 
In order to ensure the proper education of madrasah students following the 
implementation of these curricula, and considering the importance of improving the 
academic standard ofreligious education teachers, MORA made the following decisions: 
a) Significantly reduce the number ofIslamic Teacher Training Schools (PGA),21 
and transform most of the existing state funded Teacher Training Schools into 
Madrasah Aliyah. 
20 The complete listing of the 1976 curricula can be found in Appendix D. 
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b) Transform the IAIN's preparation schoot22 to become Madrasah Aliyah. 
c) Require aU the private Islamic Teacher Training Schools to be transformed into 
Madrasah Aliyah. (Zuhairini, 1986, p. 83). 
The Responses 
PoliticaUy speaking, the release ofthe 1975 joint decree reflected a successful 
effort on the part ofMuslim leaders to influence the government into maintaining the 
status quo ofmadrasahs. Commenting on the government decision to c1arify the issue, 
Zarkasyi (1996, p. 388) notes, " ... so, it was a very wise decision when the Cabinet 
Meeting on November 26, 1974 decided to maintain the authority to supervise and 
manage religious education in madrasahs and pesantrens on the hand of the Minister of 
Religion and not the Minister of Education or other ministers." Moreover, the decree also 
indicated the government' s objective of raising the quality of education in Islamic 
schools. 
The warm reception shown to the 1975 decree by Muslim leaders, however, did 
not mean that aU Islamic educational institutions agreed to foUow the government' s 
guidelines on the curriculum of madrasahs. This can be explained by the different ways 
in which both the govemment and the Muslim leaders viewed the existence of the 1975 
21 It should be noted that this teacher training school was the same level as high school. Graduates of 
this type of school were authorized to teach religious (Islamic) subjects at the elementary level. Although 
the transformation ofthese schools into madrasah aliyah has started since 1976, the transformation did not 
end until early 1990s, when the last Islamic teacher training school was transformed into madrasah aliyah 
negeri. 
22 IAIN stands for State Institute for Islamic Studies, astate funded higher educational institution 
that produces Islamic scholars and preachers. There were 15 IAINs throughout Indonesia, three ofwhich 
are being transformed into full pledge universities. IAIN Jakarta (now UIN Jakarta) used to have a 
preparatory school (or matriculation pro gram) that could allow those who do not have enough background 
on Islamic education to study at IAIN. This special program was then eliminated following the 
standardization of the curriculum of Madrasah Aliyah. 
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joint decree and the 1976 Minister of Religious Affairs decree on the curriculum of 
madrasah. On the one hand, the government realized that the two decrees were 
inseparable (the latter was an elaboration ofthe first) and that it was impossible to 
improve the quality of madrasah education without improving its curricula. The Islamic 
educational institutions, on the other hand, understood the two decrees as two different 
entities. For sorne ofthem, the 1975 joint decree represented the government's promise to 
recognize and even support Islamic schools, while the 1976 curriculum decree to their 
eyes represented a government measure to limit the independence of these schools. They 
argued that to recognize the status and improve the quality of Islamic schools did not 
mean that the government should then standardize their curricula. 
One of the most notable Indohesian Muslim leaders, Abdurrahman Wahid, for 
instance, criticized the govemment's intervention, particularly when it came to Islamic 
schools. He maintained that the implementation of a certain model for the madrasah 
curriculum would "only eliminate the society's initiative to operate and develop 
madrasahs, which in tum would become a shortfaU for aU ofus, especially for the future 
development ofbalancing the material and spiritual aspects of Indonesian people" 
(Wahid, 1975). Furthermore, since the government refused to recognize any Islamic 
educational institution that did not apply the government curriculum as a formaI school 
(see the Minister of Religious Affairs' decree no. 5 year 1977 article no. 4), this policy 
placed sorne Islamic schools in a difficult position. This is one of the reasons why sorne 
Islamic schools maintained their independence foUowing the introduction of the new 
curriculum. 
As a result, there were different reactions from Muslim leaders regarding the 
implementation of the 1975 joint decree and the standardization of curricula. Generally, 
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the reactions can be classed into two different categories: receptive and unreceptive. In 
the foIlowing pages l will describe the different types of Islamic schools foIlowing the 
implementation of the two decrees and argue for the existence of a third reaction, typified 
by schools that adopted a different way of integrating religious and non-religious subjects 
into its curriculum. 
First case: Accommodation with combination 
Many Islamic schools had a positive response to both the 1975 joint decree and 
the 1976 curriculum decree. Most ofthem were madrasahs that had non-religious 
subjects as part oftheir curricula. One ofthem was Pondok Pesantren Tebu Ireng (Tebu 
Ireng), in J ombang, East Java. 
Founded in 1899, Tebu Ireng was one of the biggest and most influential Islamic 
educational institutions in Indonesia (Dhofier, 1994, p. 101). The founder ofthis 
pesantren, K. H. Hasyim Asy' ari, known as iJaç/ratushshaykh (the great religious 
teacher), was the most prominent figure ofthe Nahdatul Ulama, the biggest Muslim 
organization in Indonesia. Asy'ari's son, Abdul Wahid Hasyim, became Minister of 
Religious Affairs (1949 -1953) during the Sukarno era. Abdurrahman Wahid, Wahid 
Hasyim's son, was elected fourth president (1999 - 2001) ofIndonesia. AIl ofthese facts 
indicate that Tebu Ireng had an important role in the development of Indonesian politics 
in general and in the development ofIslam in Indonesia in particular. Without doubt, this 
had a certain impact on education in the pesantrens. In the first thirty years, when Hasyim 
Asy' ari was leading the institution, he intended the pesantrens to educate young Muslims 
in order to produce religious leaders. Therefore, the teaching materials focused on Islamic 
knowledge. Asy'ari himselfwas renowned as an expert in the study of the prophetic 
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traditions (l}adJth) (Dhofier, 1994, p. 93). As in other pesantrens, Tebu Ireng urider 
Hasyim Asy' ari featured the sorogan 23 and bandongan24 methods of teaching. These two 
methods distinguish pesantrens as traditional religious educational institutions from other 
types of institutions. 
The introduction of the madrasah (schooling) system dates back to 1916, while 
the first non-religious educational institutions flourished in 1919. Dhofier (1994, p. 105) 
notes that the radical shift at Tebu Ireng occurred after Wahid Hasyim retumed home 
from his studies in Mecca. He argued that the bandongan method that had so far been 
used as a way to teach students basic Arabic should be expanded to include non-religious 
subjects. He furthermore noted that "most of the santris did not come to study in Tebu 
Ireng to become ulama. Therefore, it is not important for them to leam Arabic and be able 
to read classical Arabic literature in order to understand Islam" (Dhofier, 1994, p. 105). 
Wahid Hasyim realized that, just as it Was important to teach the necessary religious 
knowledge in Arabic to those who wanted to become religious leaders (ulama), it was 
also necessary to pay attention to those who came to the pesantren just to leam how to 
understand and practice their religion. This was undoubtedly a strong statement for the 
time. Because a pesantren is a place where students leam religion from Arabic sources, 
comprehending written Arabic was a basic competence that a santri had to acquire in his 
early years. Although Wahid Hasyim's idea was rejected by Hasyim Asy'ari at first, the 
latter eventually allowed Wahid Hasyim to open a madrasah known as Madrasah 
23 Sorogan is an individual method ofteaching inpesantrens, which is similar to what we know as 
"tutorial." A teacher uses sorogan to guide the students individually to leam basic competencies in reading 
Arabic texts. 
24 Bandongan or Wetonan is a teaching method where a teacher (an ustaz or a kyai) reads loudly an 
Arabic text book, explains important terms, and translates and elaborates on the meaning of the texts in 
front of a group of students. Each of the students has a textbook and takes the necessary notes, which will 
enable him or her to comprehend the book better when he or she reads it the second time. 
~" 
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Nizamiyah in 1934. Its curriculum featured various non-religious disciplines (Amrullah, 
2003, p. 25). When Abdul Kholiq Hasyim led the Pesantren in the late 1950s to 1965, the 
name ofthe madrasah was changed from Nizamiyah to Salafiyah Syafi'iyah. Following 
that change, the pro gram in this madrasah was also gradually modified to fit the structure 
of the national educational system, which consisted of six years of primary school, three 
years of secondary school, and three years ofhigh school (Amrullah, 2003, p. 26). 
Before the introduction ofthe 1976 curriculum for madrasahs, Tebu Ireng had 
been reorganized in order to offer to its students a larger choice of non-religious subjects. 
Because it realized that sorne of the students needed more non-religious subjects within a 
religious environment, from the early 1970s Tebu Ireng began to offer two different kinds 
of schooling: madrasah, for those who wanted to leam religion (from e1ementary to high 
schoolleve1), and sekolah, for those who were interested in non-religious subjects (from 
secondary to high schoolleve1). In addition to these two types of schooling, Tebu Ireng 
also maintained the c1assic pesantren education and sorne other programs of religious 
education. 
Given the history of Tebu Ireng before the 1975 joint decree, one can surmise that 
it was not difficult for the institution to accept the new regulation. Dhofier (1994, p. 116), 
however, notes that accepting the enactment of the 1975 joint decree and especially the 
1976 curriculum was not an easy decision for any of Tebu Ireng. The difficulty was that 
. on the one hand, the national curriculum for madrasahs had less emphasis on the 
religious sciences, so that adopting it would remove what distinguished the madrasahs 
from the sekolah. On the other hand, ignoring the national curriculum meant that their 
diplomas would not be recognized by the govemment. Considering that it is important for 
their students to have a recognized diploma upon their graduation, Tebu Ireng decided to 
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accept the national curriculum, although this meant another adjustment of their 
educational programs, which had just been changed. Another reason for this acceptance 
was that Tebu Ireng listened to the needs ofthe community and made sure that it would 
still receive its support (Dhofier, 1994, p. 124), as no pesantren could function without 
the support of society. 
What made Tebu Ireng different from the other madrasahs that accepted the 1975 
joint decree was that it maintained its traditional religious education. Most of the students 
ofTebu Ireng lived 24 hours on campus. This enabled the administrators of the pesantren 
to manage additional religious education and extra school hours. From my own 
experience ofliving in a pesantren similar to Tebu lreng, there were three periods in a 
day when religious education took place: 05.30 to 06.30 (after$ub.{i; the early morning 
prayer), 18.00 to 19.00 (after maghrib; the early evening prayer) and 20.00 to 21.00 
(after 'isha; the night time prayer). Dhofier (1994, p. 114) has observed a similar pattern 
in Tebu Ireng. This suggests that although the students received less religious education 
during school hours, as more time was devoted to non-religious subjects, they still had a 
significant amount oftime to pursue religious subjects through the bandongan classes. 
The quality of religious education following this change, however, seems to have 
decreased. This is because the existing method of religious education in pesantrens 
requires all students to be able to comprehend written Arabie in order to master religious 
doctrine. Considering the limited amount of time devoted to learning religious knowledge 
in madrasahs, students do not have enough time to simultaneously learn Arabie. 
Considering the need of students for a recognized diploma upon graduation, the decision 
to accept the govemmental policy might have an impact on their motivations. Completion 
of the sequence of madrasah education from ibtidaiyah, tsanawiyah to aliyah became the 
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goal of students rather than their ability to finish certain religious textbooks in the manner 
of a traditional santri. In other words, as Wahid Hasyim had predicted, the motivation of 
most of the students to study in pesantrens was not to become religious leaders, but rather 
to learn and practice religion as an additional subject. 
As mentioned earlier, the founder of Tebu Ireng, Hasyim Asy'ari, was the most 
prominent leader ofthe Nahdlatul Ulama (NU). There were (and still are) thousands of 
madrasahs affiliated with NU (see table no. 1 in chapter 3). Dhofier (1994, p. 99) 
mentions that in addition to becoming the biggest pesantren in Java in the twentieth 
century, Tebu Ireng has produced a huge number of Muslim leaders that lead various 
pesantrens in Java and Madura.25 Therefore, it was not surprising that Tebu Ireng's 
decision to accommodate the government curricula for madrasahs and at the same time 
maintain the pre-existing pesantren education gradually spread to other pesantrens. 
Another example of accommodation of the govemment curricula was that of 
Madrasah Tarbiyah Islamiyah (MT!) in Candung-Agam, West Sumatra. Founded in 1928 
by a notable religious leader in West Sumatra, Syeikh Sulaiman Ar-Rasuli, MTI Candung 
promoted religious education through the study of various classical Arabie texts. 
Following the transformation of several traditional schools into organized madrasahs, 
MT! Candung was also transformed from a halaqoh 26 to a madrasah. 
The present leader of MT! Candung, Syahruddin Ar-Rasuli, explained that the 
institution is committed to maintaining the legacy of its found~r and continuing religious 
instruction by studying classical Arabie texts (Syahruddin Ar-Rasuli, 2003, Personal 
25 Madura is a small island North of East Java. The majority of the population on this island is 
Muslim and many of its inhabitants are constituents of the Nahdlatul Ularna. 
26 Halaqoh is a method of teaching where students sit on the floor of the mosque and form a half 
circle listening and taking notes ofwhat their teacher is saying. Technically, halaqoh is similar to the 
bandongan method above. At a higher level, halaqoh may also mean a discussion forum among senior 
students to share their understanding of religious knowledge. 
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interview). However, the demands of the students have to sorne extent influenced this 
school to compromise with the national trend. As a result, in this institution, the 
government curriculum is applied in conjunction with the institutional curriculum which 
entirely focuses on religious education. 
Just as Tebu Ireng influenced madrasahs affiliated with the NU, so too did MTI 
Candung become the model for a number of madrasahs affiliated with PERT! (Persatuan 
Tarbiyah Islamiyahiisiamic Education Union). Yunus (1992, p. 99) mentions that there 
were about 300 madrasahs affiliated with PERTI in the late 1950s. Therefore, the 
decision ofMTI Candung had a considerable impact on other affiliated madrasahs. 
The difference between MT! Candung and Tebu Ireng lay mainly in how each set 
about combining the curricula. Tebu Ireng distinguished between madrasah education, 
which was mostly based on MORA curricula, and pesantren education, which maintained 
the pesantren way of religious teaching. As pesantren education was not popular in West 
Sumatra until the late 1980s, MTI Candung did not offer a pesantren education. 
Therefore, the management of MT! Candung organized the school day into two parts. 
From moming to noon, the students were taught institutional religious instructions, and 
from 13.30 to 15.00 they leamed the MORA curriculum27 (Syahruddin Ar-rasuli, personal 
interview, September 6, 2003). 
27 It should be noted that although MORA curriculum contains a considerable amount of religious 
instruction, the management ofMTI found it to be not enough for their students to only learn from it. 
Therefore, MT! continued to give their students additional religious instruction of their own, based on 
Arabic texts. As a result, some overlapping materials are unavoidable. This also indicates that not aH of the 
Muslim educators were happy about MORA's religious education curriculum. 
~ .. 
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Second Case: Independent Schools 
One of the most notable educational institutions to maintain its independence 
during the introduction of the national curriculum was Pondok Modem Darussalam 
Gontor (Gontor) in Gontor Village, Ponorogo Region, East Java. The term "modem" in 
the pesantren's name refers to the teaching methods employed in this pesantren. Unlike 
other pesantrens in Indonesia, its policy included the adoption of Arabic as the principal 
means of communication among teachers and students, so that the students could develop 
their skill in written and spoken Arabic. However, Lance Castle, an Australian 
anthropologist who conducted research on Gontor, has an interesting point ofview about 
the "modemity" of Gontor. He states that: 
there is nothing grotesquely ke-arab-araban (Arabish, [sic.]) about Gontor. The 
atmosphere is quite genuinely Indonesian, but at the same time both modem and 
Islamic; simple, but not harshly austere; clean but not antiseptically so; serious 
and religious but not morbid or fanatical; progressive and forward looking, but 
without the word 'revolutionary' - which covers so much and means so little in 
Indonesia today - constantly on its tongue. To anyone fresh from Jakarta, with its 
cultural confusion, hypocritical slogan ... Gontor seems indeed an abode of peace, 
and an eamest of the promise that Islamic reformism at its best may once, if no 
more, have held for Indonesian society (Castle, 1966, p. 33 - 34). 
Unlike other educational institutions that have several different units of schooling, 
such as Tebu Ireng, Gontor focuses its educational programs on two: Kulliyatul 
Mu'allimin Islamiyah (KMI = Islamic Teacher Education pro gram) and Institut Studi 
Islam Darussalam (ISID = Darussalam Institute for Islamic Studies). The first consists of 
a six-year secondary school education pro gram, equivalent to a combination of madrasah 
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tsanawiyah and madrasah aliyah, plus one year of teaching experience. The significance 
of the teaching experience in this program is that it trains the students to become teachers 
(mostly religious subjects). Therefore, there are a number of courses on pedagogy taught 
in this pro gram (see the table below). The second is a post secondary educational 
pro gram majoring in Islamic studies. 
This pesantren itselfwas founded by three brothers: KR Ahmad Sahal, KR 
Zainuddin Fananie, and KR Imam Zarkasyi. Although each ofthe three made his own 
contribution to the development of Gontor, Zarkasyi was notably the most influential 
figure in its success. Taher (1996, p. xii) refers to Zarkasyi as "the intellectual spirit of 
Pondok Modem Gontor." His achievements were acknowledged by the govemment 
through his appointrnent to various positions in public sectors, such as the chairrnanship 
of the MP3A (Religious Education Council) under the Ministry of Religious Affairs, 
which he held until he passed away in 1985. 
As the chairrnan of MP3A, Zarkasyi played an important role in persuading the 
govemment to maintain the status of madrasahs' administration under MORA. His 
advocacy eventually led to the birth of the 1975 three-minister decree. He argued that: 
... the responsibility to supervise and manage madrasah should be given to those 
who have the expertise in that matter. In this case, MORA is the best institution to 
hold the responsibility, since this Ministry knows better about religious education 
than the Ministry of Education or other Ministries. Likewise, MORA should also 
have the authority to manage religious education in non religious schools from 
primary school to university. Therefore, the decision of the Cabinet meeting on 
N ovember 26, 1974 to leave the authority to manage religious education, 
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madrasahs, and pesantren to MORA was indeed a wise one (Zarkasyi, 1996, p. 
387-388). 
Zarkasyi's involvement in government's committees on religious education, 
however, did not compromise the independence of Gontor. Zarkasyi refused to implement 
the 1975 joint decree, and especially to adopt the 1976 national curriculum. He was 
confidence that his curriculum was better than the one the government offered. Unlike 
other pesantrens that maintained well-established religious educational methods, Zarkasyi 
and his team combined various approaches to schooling, including those of the madrasah 
and pesantren. They were also influenced by various methods ofteaching, especially 
those that placed an emphasis on the teaching of foreign languages. Gontor encouraged its 
students to actively engage in the study ofboth the Arabic and English languages. 
Moreover, since the very beginning of its development, Gontor has integrated so-called 
religious and non-religious subjects into its curriculum. Zarkasyi once said that the 
composition of Gontor' s curriculum is based 100% on religious subjects, and 100% on 
non-religious subjects. He argued that this was possible because the students live 24 hours 
on campus, which means that they have more time to learn in comparison to the students 
of other schools or madrasahs (Zarkasyi, 1996, p. 450). Therefore, it would not have been 
easy for Gontor's staffto change its well-designed educational pro gram and to replace it ' 
with the one proposed by the government in 1976. Zarkasyi did not agree with the idea of 
the standardization of pesantrens, and hence did not allow his students to take the 
national examination. One of the reasons for this, according to Daradjat (1996, p. 633), 
was the government's imposition of Pancasila (the national ideology) as a compulsory 
subject. As a result, Gontor was not recognized as a formaI educational institution in 
accordance with the 1975 joint decree. 
106 
Zarkasyi's refusaI to adopt the govemment's curriculum and the delisting of 
Gontor as a recognized educational institution seemed to contradict Zarkasyi's role in the 
formulation of govemment's policy on Islamic education. Zarkasyi was in fact influential 
in MP3A efforts to persuade the govemment to recognize the madrasahs as part of the 
national educational system (See Gontor, 1996, p. 168). However, as a result of the 
govemmental decision, sorne pesantrens lost their recognition as official educational 
institutions, inc1uding Gontor, Zarkasyi's ownpesantren. 
This decision had inevitable consequences for the status of Gontor alumni. While 
the students agreed that education at Gontor was different from elsewhere, and therefore 
desirable, sorne of them still needed a certificate recognized by the government to study 
in a public university or to find a job in a public institution. Fortunately for them, sorne of 
them took the national èxamination in other schools while maintaining their status as 
Gontor students. 
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Table 14 
The curriculum ofKMI Gontor 1958 
No. Subjeet Grade 1 Grade II Grade III Grade IV Grade V Grade VI 
1 Arabie 12 12 12 13 11 11 
1 a. Dietation 1 1 1 1 - -
2 b. Composition 6 4 4 3 2 2 
3 c. Reading 3 3 3 3 2 2 
4 d. Memorization 1 1 1 1 1 1 
5 e. Calligraphy 1 1 1 1 - -
6 f. Grammar - 2 2 2 2 2 
7 g. Eloquence - - - - 2 2 
8 h. Literature - - - - 2 2 
II Islamie Studies 10 10 9 7 8 11 
9 a. AI-Quran 2 2 - - - -
10 b. Theory of Quranic Reading 1 1 - - - -
11 c. Quranic Exegesis 2 2 2 2 2 2 
12 d. Prophetie Tradition 1 1 1 1 1 2 
13 e. Theory of Prophetie Tradition - - - - 2 2 
14 f. Theory ofIslamic Jurisprudence - - 2 2 2 2 
15 g. Theology 1 2 2 2 1 1 2 
16 h. Logie - - - - - 1 
17 i. Islamic History 2 2 2 1 - -
III General Sub.ieets 17 17 18 19 20 18 
18 a. Mathematics 2 2 1 - - -
19 b. Aigebra 2 2 2 2 2 1 
20 c. Geometry 2 2 2 2 2 1 
21 d. Natural Science 2 2 2 2 2 1 
22 e. Biology 1 1 - - - -
23 f. Indonesia and W orld History 2 2 2 3 1 2 
24 g. Geography 2 2 2 2 2 2 
25 h. PedagogylPsyehology - - 2 2 3 3 
26 i. Teaching Practice - - - - 2 4 
27 j. State Administration - - 1 2 2 -
28 k. Sports Extra regular sehool hours 
29 1. Arts (Drawing/Singing) Extra regular school hours 
30 m. Indonesian 2 2 1 1 1 1 
31 n. English 2 2 3 3 3 3 
Total 39 39 39 39 39 40 
(Yunus, 1992,p.251) 
Note that the numbers that correspond to each subject and grade level mean houris perweek. 
Table 15 
The curriculum ofKMI Gontor 2001-2002 
Subject G r a des No. Subject T Ilnt* Il III III Int' IV V VI group 
1 Semester 1 2 Il 2 1 2 1 2 1 2 1 2 1 2 1 2 
1 Dictation 2 2 2 2 1 1 1 1 1 
-
2 Language Exercise 7 7 Il 2 2 2 1 1 1 
~ u Composition 2 2 2 2 2 2 2 2 2 2 2 2 2 
~ ...... ~ Reading 4 2 2 2 2 3 3 2 2 2 2 1 1 S- Grammar 3 2 2 2 2 3 3 2 2 2 2 2 2 -~ Syntax 2 1 1 
7 Eloquence (Balaghah) 2 2 2 1 1 1 1 
-
8 History of Arabie Literature 1 1 1 1 
9 Al-Quran 1 1 1 1 1 1 
10 The Arts of Quranic 1 1 1 1 Reading 
---u- Translation 1 1 1 1 1 1 1 1 1 1 1 1 1 
12 r:/l Quranic Exegesis 1 1 2 1 1 2 2 1 1 1 1 2 2 ~ 
-
...... 
13 ~ Prophet Tradition 1 2 2 1 1 1 1 2 2 2 2 2 2 2 1 1 14 Theory ofProphet Tradition 1 1 2 2 
- r:/l 
~ U Islamic Law 2 2 3 3 2 2 2 2 2 2 2 2 2 2 2 2 
...... Theory ofIslamic 2 16 ~ 2 2 3 3 2 2 2 2 2 
-
....:l 
Jurisprudence 
~ r:/l Law ofInheritance 1 1 1 ...... 
18 Theology 1 1 2 1 1 1 2 2 2 2 2 2 2 
~ 
-
Islamic Religion 2 2 2 1 1 1 
~ Comparative Religion 1 1 
21 Islamic History 2 2 2 3 2 2 2 2 2 2 2 2 
22 Memorization (Mahfuzat) 1 1 2 2 1 1 1 1 2 2 1 1 1 1 1 1 
23 Logic 1 1 
24 Pedagogy 1 1 2 2 2 2 2 2 2 2 
25 General Psychology 
26 Edueational Psychology 1 1 
27 ArabicCalli~:raphy 1 1 1 1 1 1 1 1 1 
28 ::::: 
-
Reading 3 3 3 2 3 3 2 2 2 2 2 2 2 2 2 2 
29 <1) Grammar 1 1 1 1 1 1 1 1 1 1 ::l 30 
" 
Dictation 
- ffi 31 Composition 1 1 1 1 1 1 1 
32 Indonesian Language 1 1 1 1 1 1 1 1 1 1 1 1 
33 State Administration 1 1 1 1 1 1 
~ EXACT Arithmetic 2 2 1 1 2 2 1 1 
35 SCIENCE Math 3 3 1 1 3 3 2 2 1 1 2 2 2 2 2 2 
36 NATURAL Physics 2 2 2 2 1 1 1 1 1 1 1 1 -
-.-IL SCIENCES Chemistry 1 1 38 Biology 1 1 1 1 1 1 
39 SOCIAL History 1 1 1 1 1 1 1 1 1 1 1 1 - 40 SCIENCES Geography 1 1 1 1 1 1 41 Soeiology 
Total subjects 19 19 14 18 22 22 25 25 19 18 22 22 24 24 24 24 
Total hours 34 34 34 34 34 34 34 34 34 34 34 34 34 34 34 34 
* Int = intensive class, special class provided for those who have lack of religious education background. 
(Ihsan and Hakim, 2004, p.135) 
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Gontor' s experience was similar to that of Perguruan Thawalib, an educational 
institution in Padang Panjang, West Sumatra. Founded by the famousreligious figure, 
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KR Abdul Karim Amrullah, Perguruan Thawalib refused to implement the national 
curriculum when the 1975 joint decree was introduced. The main reason for that was that 
the primary mission ofPerguruan Thawalib was (and continues) to focus on providing 
Islamic education (Syarifuddin, 2003, p. 2). Indeed, the structure of Thawalib's 
curriculum was dominated by religious education, and non-religious subjects were only 
included as long as they had clear connections with religious education. This was what 
made Thawalib different from Gontor. To be more precise, the difference was that Gontor 
rejected the government curriculum because it did not agree with the standardization and 
politicization, while Thawalib maintained its independence because it did not feel that the 
goveinment-prescribed 30%religious content was sufficient to its needs. Nevertheless, 
the resuIt was exactly similar. Perguruan Thawalib did not receive the government's 
subsidy and recognition during the New Order era (Akhyar Jasit, headmaster of Thawalib, 
personal interview, September 8, 2003). 
Similar to Gontor's case, many of Thawalib's students also took the national 
examination in various other schools. Considering the increasing demand for the national 
certificate during the early 1990s, the management ofThawalib decided to adopt the 
national curriculum in addition to the institution's own curriculum. This, however, made 
the school's curriculum much heavier than those of other similar institutions, a fact that 1 
shall discuss in my conclusion to this chapter. 
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Third Case: Between Religious and Secular School 
Although contemporary madrasah in Indonesia, with their inclusion of non-
religious subjects, can be defined as a combination of religious and non-religious types of 
school, there is another type of school that combines two different categories of subjects 
within its curriculum. The leading institution ofthis kind is Al-Azhar, which was founded 
in Jakarta in 1952. Its name was taken directly from the world famous Islamic university 
in Cairo, Egypt. When Mahrnoud Shaltut, the great leader of Al-Azhar University Cairo, 
visited Jakarta in the early 1960s, he went to a newly-built mosque in South Jakarta. 
There he expressed his hope that this mosque would become an Indonesian Al-Azhar in 
the future. After this event, the mosque was called Al-Azhar, as weIl as many surrounding 
educational institutions that were subsequently built. 
Although the Al-Azhar school is fUn by a foundation called Yayasan Pesantren 
Islam Al-Azhar, it is neither apesantren nor a madrasah (Busyairi, 2002, p. 103). Rather, 
it is a sekolah (school) since it adopts the curriculum of the Ministry of Education. 
However, Al-Azhar cannot be described as a secular school, because it devotes a greater 
amount of time to religious education, compared to other non-religion-oriented schools. 
The 1980 annual report of the Educational Division of the Yayasan Pesantren Islam AI-
Azhar states: 
The implernentation of the government curriculum together with a special religious 
education curriculum and sorne important life skills has become an integrated 
pro gram of AI-Azhar's curriculum. Additionally, every non-religious subject is 
enriched with related religious teachings. It is expected that at the end of the day 
the spirit ofIslam will reside in students' minds. Nevertheless, this policy does not 
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reduce govemment' s requirements regarding the implementation of the curriculum, 
and hence it is important to maintain the existing non-religious subjects. (YPIA, 
1980, p. 14) 
This clearly indicates that Al-Azhar, which represented a more secular form of Islamic 
educational institution, was still considered an Islamic school. It took the issue of 
religious education very seriously. In fact, it inserted religious messages in non-religious 
subjects, and in that sense went far beyond other Islamic schools. Therefore, although Al-
Azhar did not adopt the three-minister decree or the MORA curriculum, it reflected the 
need of the Muslim community to develop modemized Islamic schools. This reflection 
enables us to put the origin of the three-minister decree in its sociological context. 
The Yayasan Pesantren Islam Al-Azhar, the foundation that still administers AI-
Azhar, was first founded in 1952 under the name Yayasan Pesantren Islam (YPI). The 
early mission ofthe foundation was "to build or renovate sorne pesantrens in strategie 
places in the West Java region in order to educate young Muslims to become: the agents 
of the country' s moral development, the clean state' s apparatus, and preachers of Islam at 
the end of the day" (Busyairi, 2002, p. 20). Al-Azhar opened its first educational pro gram 
in 1963 with after-hours religious courses. This pro gram offered students who did not 
have enough religious education, either at school or at home, to leam about their religion. 
A year later, the management of Al-Azhar opened a kindergarten and an elementary 
school to satisfy the demands of its constituents. The success of these three programs 
eventually led Al-Azhar to open a Junior High School in 1971, a High School in1976 and 
a University in 2000 (Busyairi, 2002, p. 93). 
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The growth of the Muslim middle c1ass in the late 1980s following the rise of the 
Indonesian economy had a significant impact on the growth of Al-Azhar. The reason for 
this development was the preference of the new Muslim middle c1ass families to send 
their children to academically reputable Ministry of Education (ME )-oriented private 
schools, especially those that maintained Islamic practices with a strong religious 
component. Until the early 1980s, in fact, many Muslim families who were aware ofthe 
importance oftheir children's academic achievement sent their children to Catholic 
schools. The Catholic schools were at that time more popular among the middle c1ass 
than the Islamic schools and public schools, as most of the Islamic schools emphasized 
only religious instruction. Hence, the founding of Al-Azhar became an oasis for 
Indonesian urban Muslim families that wanted their offspring to achieve academically 
and acquire religious education simultaneously. The 2002 data shows that Yayasan 
Pesantren Islam Al-Azhar (Al-Azhar foundation) had twenty eight kindergartens, twenty 
eight elementary schools, twelve junior high schools, five high schools and one university 
in its thirty campuses all over Indonesia. In addition, there are as many as twenty-one 
private educational institutions that formally use Al-Azhar as their model (Busyairi, 2002, 
pp. 199 - 205), meaning that those institutions employ AI-Azhar's way of combining the 
religious and non-religious curricula. 
Commenting on Al-Azhar as the pioneer ofthe new Islamic education, Azra 
(2000, p. 74) notes that in the last twenty years, Al-Azhar has become the model for a 
number of newly developed Islamic schools. Furthermore, he assures that, in terms of 
academic achievements, Al-Azhar is still acknowledged as the best institution of its kind. 
Therefore, for many Muslim families, especially in cities like Jakarta, Al-Azhar was and 
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continues to be an alternative school, despite the increasing number of such schools with 
varying academic reputations. 
Actually, Al-Azhar was not the first Muslim school to adopt the "secular" 
curriculum. As l mentioned in the previous chapter, the tradition of secular schools for 
Muslims can be traced back to as early as 1906 when Abdullah Ahmad, a Muslim leader 
in Padang, West Sumatra, founded the Sekolah Adabiyah (Adabiyah School). This school 
was recognized as the first lndonesian lslamic school to be organized according to the 
grade system, and it inc1uded a significant number of secular subjects as part of its 
instructional plan. The Muhammadiyah, which was founded in 1912 and is one of the 
largest lndonesian Muslim organizations in lndonesia, also introduced a secular element 
into its educational program even before the nation achieved its independence. Differing 
from other lslamic organizations that only promoted madrasahs, Muhammadiyah 
supported both religious and secular education. Yunus (1992, p. 270) notes that, by 1957, 
the Muhammadiyah had built 682 lslamic schools from Ibtidaiyah (primary school) to 
Pendidikan Guru Agama (high school for religious instructors) and 877 secular schools 
from Sekolah Rakyat (elementary) to Perguruan Tinggi (university level education). 
However, religious instruction occupied a proportionately greater part of the curriculum 
in these schools than in the public schools. 
The 1976 Curriculum Reviewed: the 1984 Curriculum 
Efforts to modernize the madrasahs' educational system, inc1uding its curriculum, 
were opposed by several schools. But there was also another serious problem, namely, the 
large number of subjects that students had to leam within a very limited period of time. 
Simply combining the secular and the religious curricula resulted in a much heavier study 
load for students in madrasahs than for those in secular schools (Ali Hasan, personal 
interview, July 2003). To solve this problem, MORA released a revised version ofthe 
1976 curriculum in 1984, called the 1984 curriculum. 
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The 1984 curriculum was the first national curriculum released jointly by the 
Ministry of Education and MORA. Confirming the integration ofthe madrasahs' 
education into the national educational system, the two ministries signed a joint decree on 
the standardization of curricula for both madrasahs and ME-oriented schools prior to the 
release of the new curriculum. C<;mtinuing in the spirit ofthe 1975 joint decree, which 
stated that madrasahs are equal to non-religious schools, the 1984 decree affirms that 
there is no significant difference between madrasahs and non-religious schools, except 
for the fact that madrasahs maintain their identity as Muslim general schools (rather than 
Islamic parochial schools) with few religious (Islamic) subjects within their curriculum. 
The difference between Muslim and Islamic parochial schools that 1 am suggesting here 
is that Muslim schools are institutions where Muslim students formally leam various 
branches ofknowledge as they would do in other schools. An Islamic parochial school, 
on the contrary, is an educational institution that trains Muslims to become experts on 
Islam, in addition to being good practicing Muslims. Therefore, as Saleh (1985, p. 39) 
writes that the 1984 decree defines the madrasah as "a general educational institution 
operating under the supervision of MORA comprising madrasah ibtidaiyah (elementary 
level), madrasah tsanawiyah (junior high level), and madrasah aliyah (high school 
level)." 
Actually, in terms of subject matter, the only significant differences between the 
1976 and the 1984 curricula were the following: 
1. The reduction of the content of each subject to reduce the students' study load. 
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2. The promotion of a new subject called PSPB (the history of the nation's struggle 
against colonialism). 
3. The introduction of the credit system at the high schoollevel. 
Table 16 
The Curriculum of Madrasah Ibtidaiyah 198428 
No Subject Grade/ Hours per week 1 II III IV V 
1. AI-Quran and Hadith 2 2 2 2 2 
2. Theology and Ethics 2 2 2 2 2 
3. Islamic Jurisprudence 2 2 3 3 3 
4. Islamic History - - 1 1 1 
5. Arabic - - 4 4 4 
6. Pancasila Moral Education 2 2 2 2 2 
7. History of National Struggle (against 1 1 1 1 1 
colonialism)*) 
8. Indonesian 6 6 6 6 6 
9. Social Sciences - - 2 3 3 
10. Math 6 6 6 6 6 
11. Natural Sciences 2 2 3 4 4 
12. Physical and Health Education 2 2 2 2 2 
13. Arts Education 2 2 2 2 2 
14. Special Skill 2 2 2 2 2 
15. LocallEthnic language**) 2 2 2 2 2 
Total 29 29 38 40 40 (31) (31) (40) (42) (42) 
Note: 
*) Given every third period ofthe study year. 
**) Applicable only to the region and/or madrasahs that teach local/ethnic language. 
Source: (Daulay, 2001, 92) 
28 The complete list of the 1984 curricula can be found in Appendix E. 
VI Total 
2 12 
2 12 
3 16 
1 4 
4 16 
2 12 
1 6 
6 36 
3 11 
6 36 
4 19 
2 12 
2 12 
2 12 
2 12 
40 216 
(42) (228) 
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Madrasah Aliyah Program Khusus (Special Program for Islamic High School) 
The fact that the 1976 as weIl as the 1984 madrasah curricula contained fewer 
religious subjects compared to previous curricula -mainly as a consequence of 
introducing various non-re1igious subjects -later created a dilemma for Muslim leaders. 
On the one hand, this change reflected the modemization of the curriculum of the 
madrasah, giving its graduates a greater chance to continue their studies or find a place in 
the job market, in either re1igious- or nonreligious-based institutions. On the other hand, 
many Muslim educators felt that the 1976 madrasah curriculum was not good enough to 
educate their children to become good Muslims, let alone experts on Islam, as previously 
discussed. 
Rahim (2001, p. 113) observes that the curricu1a were deemed insufficient to 
prepare madrasah aliyah (high schoolleve1) students to continue their studies at Islamic 
higher educations, although there was a pro gram majoring in religious education within 
the 1984 curriculum that consists of 41% re1igious instruction for madrasah aliyah level. 
This situation worried a number of Muslim leaders, inc1uding the then Minister of 
Re1igious Affairs himse1f, Munawwir Syadzali, who had graduated from a weIl known 
pesantren in West Jawa, Manbaul Ulum. They were worried that the 1984 Madrasah 
Aliyah curriculum did not give sufficient leaming experience for those interested ,in 
mastering religious knowledge; hence, they believed that it was necessary to create a 
special pro gram that could solve the problem. For that reason, the Minister proposed a 
special re1igious training pro gram at madrasah aliyah (high school) leve1, and eventually 
re1ease a decree no. 73/1987 on the creation of the Madrasah Aliyah Program Khusus 
(MAPK or Special Pro gram of Madras ah Aliyah). 
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The pilot projects for MAPK pro gram were developed in five state madrasahs 
(MAN): MAN Darussalam, Ciamis - West Java; MAN 1 Yogyakarta; MAN Ujung 
Pandang (now Makassar) - South Sulawesi; MAN Kota Baru Padang Panjang - West 
Sumatra; and MAN Jember - East Java (Qohar, 2001, p. 3). Later, due to the high 
demand for this pro gram it was expanded to be opened in other madrasahs (both state-
owned and private), and the name was altered from MAPK to MAK (Madrasah Aliyah 
Keagamaan or Religion-oriented High School). Qohar (2001, p. 4) notes that by 2001 
there were at least 72 state madrasahs and 200 private madrasahs29 offering this pro gram 
in addition to their regular madrasah aliyah programs. 
Through this program, students with high potential are exposed to a great deal of 
religious instruction, most of it based on Arabie textbooks. The overall goal of the 
pro gram is for students to master various branches of religious knowledge (i.e. Islam), in 
order to become religious leaders. The specifie objectives of the program, according to 
Qohar (2001, p. 4-6), are: "1. To produce experts on Islam in response to the national 
development; 2. To provide the students with necessary skills and knowledge in order for 
them to become intellectual ulama; 3. To prepare its graduates to pursue further studies 
on Islam in various Islamic higher educational institutions, including Indonesian State 
Institutes for Islamic Studies, Al-Azhar University Cairo - Egypt,30 and other Islamic 
higher educational institutions." ln order to achieve these goals, MAPK offers a 
curriculum that focuses on religious subjects. In contrast with the overall madrasah 
29 It should be noted that state madrasahs are publicly funded, while most private madrasahs are 
financially depend on tuition fees. 
30 Al-Azhar University in Cairo, Egypt is considered as one of the leading higher educational 
institutions for Islamic subjects. 
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curriculum that offers 30% religious subjects, this pro gram offers 70% religious and 30% 
non religious subjects. See the composition ofMAPK curriculum on table 17. 
Table 17 
The Curriculum of Madrasah Aliyah Keagamaan 
Subject Group Subjects Grade I II II 
1. Character Education 1. Islamic Ethic/Morality (Akhlaq) 2 2 2 
2. Citizenship 2 2 2 
3. Indonesian language and 2 2 2 
literature 
2. Academic 1. Quran and Hadith 4 4 4 
2. The Theory of Quranic Exegesis 2 2 2 
3. The Theory of Hadith 2 2 2 
4. Islamic Jurisprudence 3 3 3 
5. Theory ofIslamic Jurisprudence 2 2 2 
6. Theology 2 2 2 
7. Islamic History and Civilization 2 2 2 
8. Arabic 4 4 4 
9. Math 3 3 3 
10. Science 3 3 3 
Il. Social Studies 3 3 3 
·12. English 4 4 4 
40 40 40 
3. Skills 1. Physical Education (2) (2) (2) 
2. Arts Education (2) (2) (2) 
3. Computer (2) (2) (2) 
4. Accounting (2) (2) (2) 
5. Vocational Education (*) (*) (*) 
4. Specialization 1. Islamic Studies (2) (2) (2) 
2. Introduction to Research (2) (2) (2) 
3. Other Foreign Language (**) (2) (2) (2) 
Note: 
(*) : Elective program/subject 
(**) : Other foreign languages (optional) include: French, Chinese, Urdu, and Persian. 
Allocated time per study hour : 45 minutes. 
Source: Qohar, A. A. (2001, p. 18-20) 
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Discussion 
Social and Political Influences 
In post-independence Indonesia, both in the Old Order and early New Order eras, 
Islamic schools maintained their role in education and influenced the Muslim segment of 
Indonesian society. This was mainly because these schools had been in operation for a 
long period of time and hence society supported their existence. While their self-
sufficient existence was unquestioned, their role in the transformation of society was 
problematic. This was mainly because most Islamic schools only trained their students to 
become religious leaders and hence focused almost exclusively on religious education. 
Besides, most of these schools did not have proper facilities like libraries and suitable 
classrooms. The main question was whether this type of school would be able to assist 
Muslim society in adopting to a new modem, and subsequently post-modem, Indonesian 
society. 
A newly independent country needs a good educational system in order to enable 
its citizens to be active participants in its development. Education should ensure that 
every citizen receives the proper knowledge, skills and values that will enable him or her 
to survive in the new society, and support the development of the country with his or her 
knowledge and skills. Thanks to Indonesia' s economic development following the 
political transition of the late 1960s, which was greatly helped by the rise in international 
oil priees, the new govemment was able to initiate its development plans and pay 
particular attention to the educational sector. In fact, it increased the portion of the 
national budget devoted to this sector, even though this proved to be not enough. 
However, it did indicate that the govemment was concerned with the education of future 
generations of Indonesians. This context helps one to understand the reasons why the 
government issued a decree to subsume aIl school administrations, inc1uding those of 
Islamic schools, under the Ministry of Education. 
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Islamic schools, which had been recognized by the 1950 Educational Law as 
suitable institutions for providing education, needed to put more effort into improving 
infrastructure compared to their non-religious counterparts. Given the state of Islamic 
schools, it was difficult to achieve this goal and to expect those who graduated from these 
institutions to be able to compete with their fellow students in secular schools. For this 
reason, the transformation of Islamic schools into "more secular" educational institutions 
was not a mere political requirement. Rather it was a social demand, although it could not 
have been done without any political intervention. Without this transformation, students 
from Islamic schools would have been marginalized within the rapidly deve10ping 
Indonesian society. 
Purbakawatja, a distinguished prof essor of Indonesian educational history, 
be1ieves that Indonesian education should enable the Indonesian people to move forward. 
This is because, he argues, "issues in education cannot be separated from the 
development of political, economic and sociallife. In politics, the stream tends to move 
towards democracy. In sociallife, the stream moves towards modem society in its various 
forms. And in economy, the process of nationalization is quite evident" (Purbakawatja 
1970, p. 90). Therefore, it is very important for every educational institution, inc1uding 
Islamic schools, to respond to the rapidly changing norms of society. 
The reason why particular attention should be given to Islamic schools, besides 
the fact that many Muslims support their existence, is because that these institutions lack 
of awareness of modem sociallife. Karel A. Steenbrink, a Dutch scholar who studied 
Indonesian Muslims, observed that a speaker at a national congress of pesantren students 
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in 1970 complained about the incapacity of pesantrens to answer the needs of Muslims in 
the modem era. One speaker argued that "pesantrens can no longer accommodate the 
needs ofmodem life, where everybody needs ajob, while most of the pesantrens only 
offer solutions for life after this life" (Steenbrink, 1986, p. 88). Furthermore, he explains 
that while the speaker refers to these problems as facing the pesantrens, madrasahs too 
shared a similar set of problems at that time (Steenbrink, ·1986, p. 90). This was because 
most Islamic educational instituti0ns did not pay enough attention to non-religious 
subjects. Although a number ofIslamic schools have incorporated non-religious subjects 
into their curricula since the early twentieth century, the lack ofteachers for non-religious 
subjects as well as the mission of the Islamic schools to pro duce u/ama made these non-
religious subjects not as important as the religious ones. 
AlI of these observations indicate that Islamic schools, in fact, need to be 
modemized in terms of curricula, teaching methods, teaching materials, and educational 
facilities. However, the modernization of these institutions cannot happen in a vacuum; it 
needs political and social power behind it, which also changes various other aspects of the 
life of the society. This reflects Michael Apple's comment that "long-lasting 
transformations in education often are shaped not by the work of educators and 
researchers, but by social movements that push our major political, economic and cultural 
institutions in specifie directions" (2000, p. xi). 
It is clear that the changing educational policies of the Islamic schools, especially 
in the area of curriculum, indicate the changing needs of Muslim society conceming the 
education of children. Religious subjects, which were regarded as the only important 
subject for a long time, make way for equally serious treatment of non-religious 
knowledge. This is not to suggest that religious education should be secularized or that 
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secular education should be praised at the latter' s expense. The point is that both types of 
knowledge have their own significance in the lives of students and society, as they coyer 
both the physical and the spiritual. In this sense, the government' s effort to standardize 
curricula for madrasahs can be se en as an important one, albeit belated, since many 
madrasahs had changed their curricula in the era following independence. 
The resistance against modemization of these types of schools should be 
understood to be part of the struggle of Muslim society to maintain its values and beliefs 
in the midst of a rapidly changing world. Moreover, the term modemization itself has 
sometimes been interpreted as Westemization and secularization, concepts that 
contentious to Muslim leaders. However, this does not mean that they opposed 
modemization itself. Rather, they only wanted to ensure that the so-called modemization 
of their schools did not entail the neglect of religious values. 
It was difficult to promote modemization in Islamic schools because few people -
then as now - associate modemization with Islam. On the one hand, modemization can be 
understood as an improvement in order to provide children with a better education. On . 
the other hand, it can also be interpreted as adopting certain Western secular cultural 
values and neglectinKothers (Islamic and local ones). Therefore, many school and 
community leaders resisted the concept of modemization, not because they did not want 
to improve the quality of education, but because of the cultural and ideological 
implications inherent in this term. This resistance, however, slowly gave way as religious 
leaders could not avoid the strong social demands for modernized and more adaptable 
educational institutions. In other words, beside the fact that there were a number of 
Islamic schools that maintained their independence, most of the Islamic educational 
institutions with a madrasah system eventually adopted both the 1975 three-minister joint 
~ ... 
decree and the 1976 curriculum for madrasahs. Besides, the government allowed the 
madrasahs to combine the government's curricula with the institutional ones. 
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Compared to the li st of subjects in the madrasah curricula, both public and 
private, offered in the 1950s and 1960s, the 1976 curriculum decree did not offer an 
entire1y new type of curriculum in terms of combining religious and non-re1igious 
subjects. However, it did have at least three distinct features. First, the composition of the 
1976 curriculum, with its 70% non-re1igious subjects, indicates that this curriculum was 
"more secular" than the previous ones. Secondly, the uniformity of the curricula in the 
majority of madrasahs all over lndonesia shows that there was a c1ear standard for the 
academic achievements of madrasah education. This uniformity, however, can be 
understood as a function ofboth the govemment's support for the modemization of 
madrasahs and its political intervention in to the private madrasahs. Thirdly j the number 
of subjects taught suggests that the 1976 curriculum was simplified in comparison to 
previous ones. The number of subjects offered in the madrasah ibtidaiyah curriculum, for 
example, was reduced from 18 subjects in the 1973 curriculum to 13 subjects in 1976, 
while the same amount of time was allocated each week for study. Likewise, the curricula 
of madrasah tsanawiyah and madrasah aliyah were reduced from 23 subjects each to 16 
for the madrasah tsanawiyah and 19 for madrasah aliyah. 
Pedagogical Implications 
These changes to the curricula of the madrasahs reflected not only political but 
also pedagogical factors. The reason why the number of subjects offered in the various 
curricula was reduced was to minimise the study loads of the madrasah students. This 
meant that madrasah students would have more time to leam non-religious subjects, 
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especially during school hours, in order to comprehend those subjects more thoroughly. 
In other words, the non-religious subjects were not treated as complementary subjects in 
the Islamic schools, as was the case prior to 1975. This was very important because 
madrasah students were expected to be able to compete with the students of secular 
schools in non-religious subjects in order to be recognized as equals. However, for many 
Muslim leaders this scheme did not do enough to maintain the practice of Islam among 
young Muslims. Therefore, many private schools combined this curriculum with their 
own additional religious instruction. 
The latter decision, however, created a dilemma. On the one hand, it did help to 
maintain the spirit of religious-orientation among private madrasah students, who were 
able to devote considerable time to religious leaming, especially after school hours. On 
the other hand, the students were overwhelmed with the amount of work necessary to 
studyan oftheir courses. As a result they had to choose what subjects to privilege. The 
students who were concemed with religious education, especially in pesantrens, 
continued to focus on leaming religious subjects. On the contrary, those who were eager 
to obtain a recognized diploma prioritized subjects that were covered in the national 
examination. This entailed a change in the schedule of pesantrens. In a traditional 
pesantren, the time devoted to learning was unlimited. A santri could stay in a pesantren 
as long as he wanted in order to master the religious sciences. In most cases, a santri left a 
pesantren only when he felt confident enough to become a religious leader, or at least a 
teacher. However, following the accommodation of various pesantrens to the madrasah 
system, and particularly the implementation of the various national curricula, the learning 
schedule in pesantrens was made to adjust the leaming period in the madrasahs. In other 
words, a santri was considered to have graduated from a pesantren upon his or her 
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~ graduation from the madras ah. This consequently meant that fulfilling the requirements 
r 
of state curricula was deemed more important than mastering religious knowledge in the 
context of a pesantren. 
The ab ove phenomenon led many Muslim leaders to argue that the modemization 
of the curricula had decreased the ability of madrasah students to master religious 
knowledge compared to the previous era. Although the pesantren is known as a 
"parochial" institution, an institution that produces religious experts with strong 
commitment of their religion, the changes to curricula, which also affected most of the 
pesantrens, compromised their focus on producing religious experts, as most of the 
students came to care more about their achievements in the madrasah stream, which was 
more structured and regu1arly eva1uated. Meanwhile the demand for weU-educated 
religious leaders in the society remained high as religion continued to play an important 
role in Indonesian society. It was within this context that the pro gram known as 
Madrasah Aliyah Program Khusus (MAPK) was created. Although it would be 
complicated to exp1ain the status of this special religious education pro gram within 
religious schools system (madrasah), which already had a pro gram majoring in religious 
education (see appendix E), one can easily understand the rationale behind the program 
within the context of the changing Islamic education system and more broadly within the 
context of the changing society. 
Those changes, as we have seen, reflected more or less the ambiguity in 
Indonesian Muslim society when it came to the issue of modemization and secularization. 
On the one hand, Mus1ims wanted their education system (lslamic schools) to be more 
accommodative to the changing world (which tended to be more secular), while on the 
other hand they did not want to lose their religious identity; and hence, religious 
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education in schools was not a debatable issue. In fact, in addition to having religious 
instruction in non-religion-oriented schools and maintaining the separate existence of 
religious schools as part of the national education system, they also promoted a kind of 
special Islamic education pro gram within the madras ah. 
The concem shown by Indonesian Muslims for the importance of religious 
education was also reflected in the changing educational policies that followed the 
successful development of the New Order govemment. These can be seen in the birth of 
the 1989 Education Act and the new developments in Islamic schools that will be the 
focus of discussion in the upcoming chapter. 
Chapter Five 
Keeping the Religious Spirit: 
Islamic schools at the End of the New Order and Afterwards 
" .. .it can be said that Indonesian Islamic schools have a promising prospect. There are a 
lot of possibilities for us to further deve10p Indonesian Islamic education to become a 
cultural arena that allows us to contribute to the future development of the country." 
(Buchori, 1989, p. 190) 
Social and political context 
As mentioned in the previous chapter, the new order government, with its mission 
to prioritize the national economic and political stability, the funding of which was aided 
by oil exploration, was able to steadily increase the national economic standard. Quoting 
a World Bank report, Booth (1992, p. 1) comments that "Indonesian growth in 1970s was 
not only better than that of most other Asian countries at a similar level of development, 
but also better than that of other 'populated petroleum economies' such as Nigeria and 
Venezuela"(Booth, 1992). Therefore, the government was able to continue its national 
development plan that had started in 1969, known as Repelita (Rencana Pembangunan 
Lima TahunlFive Year Development Plan), to develop aIl aspects of the country's life. 
The problem, though, was the distribution ofthe wealth (Booth, 1992a, p. 328). There 
were huge income disparities between families in urban and rural areas, and between 
families in Java (the main island) and other islands, and between those who live in the 
Western and Eastern parts of the country. In other words, people who lived in urban 
areas on Java had more opportunity to have a better income than those who lived in rural 
areas off Java. This, however, did not diminish the country's overaIl economic 
achievements. 
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In the mid 1980s, when the price of oil decreased, the govemment was also able to 
improve the non-oil sectors of economic development. Various industries such as 
manufacturing, services, and financial businesses, as weIl as professionals such as 
medical doctors, lawyers, and business managers significantly contributed to the 
increasing national per-capita income. Hence, when the price of oil dropped in the 1980s, 
the lndonesian economy continued to grow, and this was also an indication ofthe 
increasing role of the private sector in economic development. 
One of the impacts of the increasing national economic standard and the 
increasing role of the private sector was the emergence of a new social class of 
Indonesian urban families, namely the lndonesian middle class, or in what Dick (1985) 
refers to as "an urban middle class." He observes that 
"the origin of this class can be traced back on the one hand to the civil servants 
and intelligentsia who were the product of liberalized higher education in the late 
colonial period and, on the other hand, to the much oIder groups of Muslim and 
Chinese traders" (p. 71). 
During the early years ofindependence, the existence and role ofthis group were 
not significant as the country had to recover from economic uncertainty. The national 
economic development during the New Order era later on made the existence ofthis 
group more visible and influential both economically and politicaIly. This development 
furthermore indicated tha~ the new middle class group could not merely be understood as 
being a group between the upper and lower social classes, for the group consisted of 
people from a range of different economic backgrounds. Robinson (1996), for instance, 
states: "In reality, the lndonesian middle class consists of a wide range of sub-elements 
from wealthy, urban managers and,professionals to lower level clerks and teachers in the 
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regions and small towns" (p. 85). Sanit (1998, p. 296) observes that the Indonesian 
middle class consists of professionals (including bureaucrats), small entrepreneurs, and 
scholars. The origin ofthis class, according to Mahasin (1992), was priyayi families and 
small entrepreneurs ofthe bazaar economy. The last group includes what Geertz (1960) 
classifies as santri, which in this context means devout Muslim as opposed to syncretic31 
Muslims (abangan). It is this group (santri) that later influenced the emergence ofthe 
Muslim middle class in urban cities like Jakarta. 
The emergence of Indonesian middle class during the new order era was more or 
less influential in national development, both in economic and political arenas, despite the 
fact that the government was ultimately authoritarian. Many expected that the emergence 
of the middle class in Indonesia could become a starting point for real democracy 
(Rahardjo, 1999, p. 286). Unfortunately, as Sanit (1998) furthermore states, this class can 
in fact be broken down into two groups: indigenous and non-indigenous (mostly Chinese) 
Indonesians. The first group had access to almost every aspect of the social and political 
arena, while the second one was only admitted into the business sector, as the new order 
government kept them away from direct political involvement. As a result, only the first 
group had access to political power, while the majority ofthe second group was 
concentrated in the business sector. Rence, the spirit to develop political Islam that was 
minimized during the early new order era, as briefly mentioned in the previous chapter, 
began to re-emerge as the New Order government was in its peak performance. 
The alienation ofthe Muslim middle class from the political arena in the early 
New Order era, as mentioned in chapter 4, actually allowed educated Muslims to promote 
31 The tenu syncretic Muslim is widely used in Indonesia. This refers to Indonesians (particularly 
Javanese) who believe in, and to sorne extents practice, Islam, while maintaining their traditional/ethnic 
rituals. 
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Islam in a more acceptable manner. In fact, the late Nurcholish Majid's controversial 
slogan "Islam Yes! Islamic Party No!" indicated that the abolition ofIslamic politics did 
not mean the end of the promotion of religion itself. Islamic leaders just needed to find 
another way of promoting Islam without a political party. This means that the Muslim 
leaders were promoting Islamic values without necessarily using Islamic symbols such as 
an Islamic party as the medium. This furthermore indicated that the strategy of the 
socialization of the Islamic values was transformed from formalistic to cultural. In 
Mulkhan's view, the changes in political mobility and participation among santri 
happened more on a rational basis, instead of an emotional one, as had previously been 
the case (Mulkhan, 1994). 
F or the above reason, various existing Islamic organizations, required to accept 
Pancasila as their ideology, were able to survive during the early New Order and 
continue spreading the values of Islam among the emerging middle class. This is what 
many scholars, such as Refner (1993, p. 7), refer to as the success of cultural Islam, as 
opposed to political Islam. While Western scholars, such as Refner (1993), categorize this 
process as Islamization, Indonesian Muslim scholars, such as Rahardjo (1995), identify 
this as santrinisasi (santrinization), which means the process of encouraging muslim 
people to become santri (devout Muslims): for this pro cess was more an effort to 
transform nominal Muslims (abangan) into practicing ones than to convert non-Muslims 
to Islam, the concept to which the term Islamization refers. There were at least two big 
indicators of the result of the santrinization process: the pilgrimage of President Suharto 
and the birth of the Indonesian Muslim Intellectual Organization. 
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Although making the pilgrimage to Mecca32 is every Muslim's obligation toward 
their religion and hence is not something extraordinary for Muslims to do providing they 
are healthy and financially capable, Suharto's pilgrimage in 1991 was significant. There 
are various possible interpretations of this event. The following are three of them. 
First, it could be seen as a tuming point ofhis spirituallife; becoming a devout 
Muslim. Making the pilgrimage to Mecca, as any other pilgrimage, is not a mere physical 
activity, rather it is a spiritual joumey. Therefore, it is assumed that only those who have 
a strong spiritual connection toward their religion would make such an expensive and 
tiring joumey. 
Second, it could also be interpreted as an example of the result of the 
santrinization process within the upper level of the political elites. From this perspective 
it could be seen that the efforts of a number of Muslim leaders to promote lslamic values 
without opposing the govemment's policy towards lslamic politics had caught the 
attention of the political elites, induding the top leader himself. 
Third, it might also be viewed as a political tuming point where Suharto had 
decided to stand doser to the Muslim people, in order to receive more political support. 
One of the indicators ofthis was the birth oflCMl (The lndonesian Muslim lntellectual 
Organization) a year before his pilgrimage. Suharto's approval ofthe creation of a big 
Muslim organization, i.e. lCMl, can be seen as a tool to canalize lslamic politics and to 
maintain the support of its Muslim constituents. 
32 Pilgrimage to Mecca, ktiown as ha]], is the fifth pillar ofIslam that every Muslim is required to 
fulfill as a religious duty. This activity -following the pathways of the prophet Ibrahim (Abraham)-
reminds every Muslim to be close to God. Every Muslim is required to do one pilgrimage to Mecca at least 
once in his or her life time, ifhe/she is capable and nothing prevents them from doing it. 
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The birth ofICMI in 1990 provoked a gain in the political momentum ofthe 
emerging Indonesian Muslim middle class. This association united Indonesian Muslim 
scholars and tecJmocrats, with the goal of "improving the quality and the roles of 
Indonesian Muslim intellectuals in national development as an implementation of the 
Pancasila and the 1945 constitution to achieve the peaceful, just and prosperous human 
life under the blessing of Allah the almighty" (lCMI, 1991). 
The creation ofICMI signified both the political tum of the new order govemment 
and the culminating result of the efforts of the cultural Islam movement discussed earlier. 
ICMI was the only Muslim organization that had considerable access to the political 
system supported by President Suharto. Although this organization is not a political party, 
its contribution to the formation of the 1993 cabinet and parliament is nevertheless 
undeniable. B.J. Habibie, the chairman ofICMI and Suharto's close aIl y, was the most 
important figure in bringing a number of Muslim scholars and technocrats into the 
cabinet. As a clear indicator of this, the ruling party Golkar, in which Suharto was the 
major figure and Habibie was an influential senior member, claimed the majority of the 
parliament and highly influenced the composition of the cabinet. 
The contribution became even stronger when BJ. Habibie was appointed vice 
President in 1998, a few months before the fall of Suharto. It is this huge political 
influence that caused a number of intellectuals, both Muslim and otherwise, to strongly 
criticize the existence of ICM!. Among these was the famous Muslim intellectual and the 
then former chairman of the NU33, Abdurrahman Wahid, who argued that ICMI could not 
33 NU stands for Nahdhatul Ulama, meaning the Awakening ofMuslim intellectuals. Founded in 
1908, NU is the biggest local Muslim organisation in Indonesia. Often cIassified as the traditionalist, the 
constituents of NU mostly come from pesantren and live in rural areas. Religious leaders, known as kyai, 
are the major figure of NU. 
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claim to be the proponent of democracy for the simple reason that, at its base, the 
organization was religiously exclusive (Wahid, 1995). Critiques, however, did not 
weaken the role ofthe ICMI both in political and sociallife during the late New Order 
period, as within the Muslim community, it seemsto me that there was more support for, 
than resistance to, its existence. 
The birth ofthe ICMI and the strengthening role ofthe lndonesian Muslim middle 
class in the political and economic arenas made the issue of religion (i.e. Islam) continued 
to be significant in the deve10pment of lndonesian poli tics and economics. This 
deve1opment, furthermore, had a significant impact on the growth of lndonesian lslamic 
schools. Although the role of the ICMI in the political arena started to weaken foUowing 
the faU of the New Order regime, especiaUy when Abdurrahman Wahid himse1fbecame 
the President oflndonesia later in 1999, the role of the Muslim middle class in politics 
today is neverthe1ess significant, if not even stronger than before. 
1998 was another tuming point in lndonesia' s history. The new order govemment 
under the leadership of Suharto, who had been in power since 1967, could not continue 
the mandate to manage the country due to a mass riot and days of student protest in May 
1998, owing to the fact that the country' s financial crisis, which had begun in 1997, had 
not been resolved. Suharto' s pre-1990s success in bringing about economic stability had 
been tumed on its head. His inability to resolve the crisis as weU as the people's 
consciousness of and anger over his corrupt bureaucracy34 led students, supported by 
silenced politicians, to launch mass protests in front of the parliament building, 
34Although there was no clear allegation over the corruption within the bureaucracy, the fight against 
the corrupt bureaucracy became the main agenda of the 1998 mass-protests. The protesters demanded that 
the government stop KKN (Korupsi,Kolusi dan Nepotisme/Corruption, Collusion and Nepotism) within the 
bureaucracy, and the only way to do that was by changing the government. 
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demanding Suharto's resignation. After carefully studying the situation and realizing that 
he did not have enough support, including that of the members ofhis newly-formed 
cabinet, to maintain the presidential position; and despite the fact that he was 
unanimously re-elected during the MPR's general assembly a few months earlier, Suharto 
left the presidential position, handing it over to his vice president B.J. Habibie. Then, 
without a clear mandate from the people, B.J. Habibie temporarily took over the 
leadership and held a general election in 1999, marking a new era oflndonesian 
democracy. 
The changing regime did not mean the end of the role of the middle class Muslims 
in politics. In fact, during Habibie's presidential period (1998-1999), known as era 
reformasi (the era of reform), a huge number ofIslamic parties were bom, symbolizing 
the re-emergence of political Islam. However, besides the fact that the Indonesian Muslim 
middle class was growing, it was interesting to see that in the 1999 general election, the 
PDIP party, which is considered an abangan (not an Islamic) party, received the highest 
number ofvotes, leaving the New Order's Golkar party and a number ofIslamic parties 
behind. One of the reasons for this was that the votes from the Muslims were split 
between a number of new Islamic parties. The majority of members of the newly formed 
MPR, however, agreed to appoint Abdurrahman Wahid, the leader of Nahdatul Ulama 
(the biggest Indonesian Muslim organization) and the PKB party, as Indonesia's fourth 
President, leaving Megawati Sukamoputri, the leader ofPDIP, with the vice presidential 
position. 
Later on, as political circumstances remained unstable, it was fateful for Wahid 
that the same MPR that had chosen him forced him to step down from the presidency in 
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2001 following the "bulog-gate,,35 issue, for which he has never been formally convicted. 
This however became a fortunate event for Megawati, allowing her to pursue her political 
goal ofbecoming the first female lndonesian president. Megawati Sukamoputri became 
the fifth president ofIndonesia, continuing Wahid's mandate until2004. In the 2004 
general election, the Indonesian people directly voted for their president and vice 
president for the first time. Susilo Bambang Yudhoyono, a former army general and 
former senior minister ofboth Wahid's and Megawati's cabinets, received the largest 
number of votes, making him the sixth Indonesian president. His term will end in 2009. 
After being led by two long term presidents for a total of more than fi ft y years, 
lndonesia is now facing a new era of democracy. In the last eight years alone, Indonesia 
has changed its president four times, from Habibie to Yudhoyono. Although the country 
has to deal with accumulated problems inherited from the previous govemments that 
cannot be overcome within two terms of presidency (the longe st period one can serve as a 
president), there is hope that the current approach of democracy will be able to slowly 
bring the country to a better social and economic life. 
The constantly changing social and political situations in the last decade have also 
impacted the development ofthe education sector. The following section will focus on the 
changing educational policy, with an emphasis on the curriculum of Islamic schools, 
which occurred from the last decade ofthe New Order govemment up to the present. 
35 Bulog-gate was a scandaI of misuse of funds of the nationallogistic center (known as Bulog) for 
purposes other than logistics. President Wahid was alleged ofbeing responsible for tbis misuse and hence 
forced to step down from the presidency. The case, however, was never been brought to justice making it 
unclear whether the former President was in fact convicted guilty. 
------ ~~---~--
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Educational policy in the last decade of the new order period (1988-1998) 
During the last decade of the new order government, several achievements were 
made in the education sector, continuing the policy to improve national education both 
quantitatively (in terrns of participation rate) and qualitatively (with respect to the quality 
of schooling). Two important ways to improve the participation rate of children who 
attended schools were increasing the number of educational facilities (including school 
buildings and text books), and establishing a compulsory education program. The 
available data indicates that the government budget for construction and reconstruction of 
public schools increased from Rp. 17.2 billion in 1973/74 to Rp. 589.2 billion in 
1983/1984 to Rp. 747.9 billion in 1993/1994 (Tilaar, 1995, p. 164). This indicates that the 
government took the development of the educational sector seriously. With that budget, 
the government was able to build thousands of new public schools to allow more 
lndonesian children to have better access to education. The highest number of schools 
built was in 1982/1983 when the government built 22,600 new schools. 
The increasing amount of money provided for public education, however, was not 
sufficient to give aIl lndonesian children access to free and quality education, for at least 
two reasons: First was the increasing number of school-age children. The number of 
primary school age (7-12) children increased from 19,150,500 in 1973 to 26,810,300 in 
1993. Similarly, the number of secondary school age children also increased from 
7,915,280 in 1973 to 13,243,700 in 1993 (Djojonegoro, 1996, p. 431). Second was the 
preference of a nurnber of Muslim parents to send their children to madrasah36, despite 
the fact that these schools did not have sufficient school facilities like libraries and 
36 As has been mentioned, most madrasahs in Indonesia are private institutions. Being private, 
however, does not mean they are rich schools with adequate leaming facilities. On the contrary, they are ill-
funded and hence cannot afford adequate leaming facilities other than poor classrooms. 
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laboratories. Therefore, the number of private Islamic and non Islamic schools remained 
high. Tilaar (1995, p. 278) observes that there were 10,145 private non-Islamic 
elementary schools and 13,785 private non-Islamic secondary schools in 1989/1990. 
Among these numbers, only 1,330 secondary schools (9.7%) were accredited. 
Additionally, there were 5,771 Madrasah Tsanawiyahs in 1989/1990, with 92% ofthem 
being private. 
With the increase of public educational facilities and continuous support from 
private institutions, the government launched the compulsory education program. The 
program started in 1984 with six years compulsory education in order to increase the 
participation rate. This policy required aIl lndonesian children aged 7 - 12 to attend 
primary school. Henee, the government made aIl public elementary schools free from 
tuition fees to allow more children to be formally educated. However, due to various 
constraints37 not aIl poor families could benefit from the program. Tilaar (1995, p. 156) 
observes that the policy increased the number of elementary school participants 
throughout the country from 79.3% in 1978/1979 to 99.6% in 1988/1989. 
The National Education Act no. 2/1989 
The end of the new order government left sorne fruitful developments as far as 
Islamic education is concemed. First of aIl, madrasah, one of the symbols of Islamic 
education continued to be recognised as part of the national education system according 
to Law No. 2/1989 on the National Education System. The 1950 Education law that 
remained in effect until the 1980s was long overdue, as it had been created during the old 
37 Sorne of the constraints are: parents need their children to help thern out working either at horne or 
otherwise, and sorne parents could not afford to cover school expenses other than tuition fees, such as books 
and stationery. 
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order regime. There were undoubtedly a lot of changes within lndonesian society that 
required this law to be replaced by a new one. Therefore it was expected that the new 
order govemment would propose a new bill on education to be approved by the 
parliament. After years of drafting, proposing and discussing the bill, the govemment was 
finally able to release a new education law and had the parliament approve it in 1989, 
replacing the old one that had been in effect for 37 years. Sorne of the new articles were: 
people's right to have proper education without any discrimination, regardless ofrace, 
religion, social status and gender, and the standardization of the national curriculum. 
Following the implementation ofthis law, and taking into consideration the success ofthe 
six-year compulsory education pro gram, the govemment increased the basic education 
period in 1990, from six years of primary school to nine years of basic education, 
including three years of secondary school. 
Despite the fact that the 1989 education law was considered more comprehensive 
than the previous one, its presence nevertheless raised controversy, especially during the 
drafting process. The controversial issue, right from the drafting of the bill was not about 
educational reform nor other technical issues related to education: rather, it was about 
religion. Sirozi (1998) investigates how Muslim leaders reacted when the early draft of 
the bill proposed by the Ministry of Education did not specifically mention the position of 
religious education. He found that the Muslim leaders strongly criticized the secular 
nature ofthe bill, calling it "secular", "de-islamization", "faithless", and "barely in 
agreement with religion" (Sirozi, 1998). Panji Masyarakat, a nation-wide Muslim 
magazine, reported a discussion of the bill among Muslim leaders in an article entitled 
"Sebuah RUU tanpa Iman (A Faithless Bill)". The article indicated a strong demand from 
the majority of Muslim leaders that both govemment and the parliament revise the bill 
139 
before ratifying it (Sebuah RUU, 1988), to accommodate both the existence ofIslamic 
educational institutions as well as religious education in non-religious schools. Among 
the reasons behind this demand, as Sirozi (1998, p. 188) observes, was that there were 
two rationales for re1igious (especially Islamic) education: "moralistic and historical." 
These views hold that Islamic schools have played a long and important role throughout 
Indonesian history, and therefore should be maintained, and also that religious education 
(ofwhich Islamic education makes up the greatest portion in Indonesia) is also important 
because of its role giving a moral base to lndonesian people. 
Similar to what happened in the early 1970s, the strong criticism of Muslim 
leaders towards the bill resulted in the revision of the bill before parliament approved it to 
become the 1989 Education Act. There are at least three aspects of the 1989 Education 
Act that accommodated the demands of Muslim leaders. 
First is the reformulation ofthe national goal of education to recognize the 
importance of religion to the Indonesian people. Considering that the first principle of the 
Pancasila is belief in one God, this law is formulated to include the words iman dan 
taqwa (faith and obedience to God) as part of the general statement of the goal of national 
education, which emphasized the importance of religious education. Article no. 4 of Law 
no. 2/1989 stated: "the objective of national education is to enlighten the life ofthe nation 
and to deve10p holistic Indonesian individuals, that is individuals who believe in and obey 
God the Almighty, and possess morality, knowledge and skills, mental and physical 
wellbeing, independent and confident characters, and responsibility towards the society 
and the nation (SPN, 1990, p. 4). 
Second, as the continuation ofthe 1975 three ministers' decree, the 1989 
Education Act recognized madrasahs as academically equal to Ministry of Education 
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(ME)-oriented schools. This law, followed by a set of govemment regulations for the 
implementation ofthe law, distinguished two different types of religious educational 
institutions: formaI (madrasah) and non formaI (pesantren and others). According to the 
govemment regulation no 29/1990, formaI religious educationai institutions (i.e. 
madrasah), are recognized as equal to the same level ofME-oriented educational 
institutions.38 
Third, this law made religious instruction mandatory in every school (including 
higher education), unlike the 1950 Iaw that made it optional. Article no. 39, point no. 2 of 
the Iaw states that "the content of the curriculum at every educationaiievei must include: 
(a) Pancasila education; (b) Religious education; and (c) civic education" (UUSPN, 
1990, p. 16). 
In addition to the above, the enactment of the 1989 education bill had a number of 
consequences on the existence ofthe Isiamic schools, particularly madrasahs. The most 
significant change to the status ofthe madrasah was that the law, particularly the 
govemment regulation for the implementation of the law, categorized madrasah not as 
Islamic schools, but rather general schools with Islamic characteristics, and this has at 
least two implications. 
First, as the passed law is legally more authoritative than a minister' s decree, this 
law consequently annulled the 1975 three-minister decree, and hence, as Abdurrahrnan 
Saleh pùts it, "the question ofhaving a curriculum composed of 70% non-religious 
subjects and 30% religious subjects is no longer relevant. ... Rather, it viewed madrasah 
simplyas general school that had sorne Islamic characteristics." (SaIeh, 2003, personal 
38 Note that prior to this law, madrasah was not included as part of the national education system. 
ME-oriented schools are regarded as non-religious schools, beside the fact that they include religion in the 
curriculum. This is because religious education in these schools was not as intensive as in madrasah. 
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interview). In ûther wûrds, this law no, lûnger views madrasahs as educatiûnal institutiûns 
that need tû be imprûved in ûrder tû be equal tû ûther schûûls, as the 1975 decree did. 
Rather, it views madrasahs as schûûls, like ûther schûûls, but with sûme Islamic identity 
in its curriculum. The difference between seeing the madasah as an Islamic schûûl and 
seeing it as a schûûl with an Islamic identity is that the first cûnsiders mastering Islamic 
knûwledge and practicing Islam as its main gûal and hence the schûûls devûte a 
significant amûunt ûf time fûr thûse kindsûf subjects, while the secûnd dûes nût teach 
Islamic knûwledge and practices as intensely as the first. 
The secûnd implicatiûn is that the madrasah shares the same curricula with ME-
ûriented schûûls, albeit madrasahs cûntinue tû allûcate mûre time fûr religiûus 
instructiûns than ME-ûriented schûûls do,. The significance ûf this change is that the 
gûvernment will be able tû ensure that nûn-religiûus educatiûn in madrasah is equal tû 
that in ME-ûriented schûûl, and, hence, enabling the students ûf madrasah tû cûmpete 
with students frûm ûther schûûls in variûus aspects ûf sûciallife. 
The 1994 Curriculum 
Fûllûwing the enactment ûfLaw No,. 2/1989 ûn the Natiûnal Educatiûn System, 
bûth the Ministry ûf Educatiûn and the Ministry ûf Religiûus Affairs created a new set ûf 
curricula fûr bûth religiûus and nûn-religiûus schûûls. 
In general, there are twû fundamental differences between the new curricula and 
the existing ûnes. First, as the law mandates, madrasah ibtidaiyah (elementary madrasah) 
and madrasah tsanawiyah Guniûr secûndary madrasah) are cûnsidered primary 
educatiûn. Secûnd, the curriculum ûf madrasah ibtidaiyah is similar tû that ûf sekûlah 
dasar (elementary schûûl) and the curriculum ûf madrasah tsanawiyah is cûmparable tû 
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that of sekolah menengah pertama (secondary school). However, as they are schools with 
Islamic characteristics, the curricula ofboth madrasah ibtidaiyah and madrasah 
tsanawiyah are enriched with additional re1igious instruction. This is to say that in terms 
of non-religious education, students of madrasah ibtidaiyah and madrasah tsanawiyah 
are expected to have similar leaming experiences, especially for non-religious subjects, 
and arrive at a similar level of comprehension as their ME-oriented school counterparts. 
Likewise, the curricula of madrasah aliyah (high schoolleve1 of madrasah) are 
considered similar to that of sekolah menengah umum (ME-oriented high schools), as 
madrasah aliyah were considered to be high schools with Islamic characteristics. 
Interestingly enough, within these new sets of curriculum madrasah aliyah does 
not offer a major in re1igious education as part oftheir program, as the previous curricula 
did. Therefore, the students of madrasah aliyah only have three options for their major: 
language, natural sciences and social sciences. However, as schools with Islamic 
characteristics, the contents of Islamic education in the madrasah's curricula provided by 
MORA remains more intense than that ofME-oriented curricula. Table 18 - 19 present 
the 1994 curricula for madrasah: 
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Table 18 
Curriculum of madrasah 's primary education 1994 
No Subject Madrasah Ibtidaiyah Tsanawivah 1 II III IV V VI 1 II 
l. Pancasila and Civic Education 2** 2 2 2 2 2 2 2 
2. Religious Instruction (4) (4) (6) (7) (7) (7) (9) (9) 
a. Quran and Hadith 2 2 2 1 1 1 1 1 
b. Aqidah-Akhlaq (Theology and 1 1 1 1 1 1 2 2 Morality) 
c. Fiqh 1 1 2 2 2 2 2 2 
d. Islamic History and Culture - - 1 1 1 1 1 1 
e. Arabic - - - 2 2 2 3 3 
3. Indonesian language 10 10 10 8 8 8 6 6 
4. Math 10 10 10 8 8 8 6 6 
5. Natural Sciences - - 3 6 6 6 6 6 
6. Social Sciences - - 3 5 5 5 6 6 
7. Arts 2 2 2 2 2 2 2 2 
8. Physical and Health Education 2 2 2 2 2 2 2 2 
9. English - - - - - - 4 4 
10. Local Content*) 2 2 2 2 2 2 2 2 
Total 
*) local content indicates an additional subject that is deemed important for students to 
comprehend in the context of the local community in which the madrasah exists. 
The regional office of the ministry of religion is responsible for deciding the local 
content. 
**) Note that the number that corresponds to each subject means hour/week. 
Source: (Ditjen Binbaga Islam, 2000, p. 274) 
III 
2 
(9) 
1 
2 
2 
1 
3 
6 
6 
6 
6 
2 
2 
4 
2 
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Table 19 
Curriculum of madrasah aliyah grade 1 and 2 (equivalent to grade 10 and Il) 1994 
No. Subject Grade I II 
1. Pancasila and Civic education 2 2 
2. Religious Instruction 
a. Quran and Hadith 2 2 
b. Fiqh 2 2 
c. Aqidah - Akhlak 1 1 
3. Indonesian language and literature 5 5 
4. National and World History 2 2 
5. Arabic 2 2 
6. English 4 4 
7. Physical and Health Education 2 2 
8. Math 6 6 
9. Natural Sciences 
a. Physics 5 5 
b. Biology 4 4 
c. Chemistry 3 3 
10. Social Sciences 
a. Economy 3 3 
b. Sociology - 2 
c. Geography 2 2 
11. Arts 2 -
Total 45 45 
Note that the number that corresponds to each subject me ans hour/week. 
Source: (Ditjen Binbaga Islam, 2000, p. 393) 
Compared with the 1976 and 1984 curricula, the 1994 curriculum has fewer 
subjects at each level of madras ah. At the elementary level, the number of subjects has 
been reduced from 15 for ibtidaiyah and 16 for tsanawiyah to 14 for both levels. 
Similarly, at the high schoollevel, the number of subjects has also been significantly 
reduced, from 24--27 subjects to only 17 subjects for the same allocated time. It was 
expected that the reduction in subject matter would allow students to focus on the 
remaining subjects that are considered necessary both for their daily lives and the 
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continuation oftheir study. Furthennore, compared to the Ministry of Education's 
curricula for ME-oriented schools, the number of study hours allocated for non religious 
subjects is similar. The only exception that 1 should mention here is that the number of 
hours allocated for religious instruction in a madrasah is slightly more than that in an 
ME-oriented school. Given that the change in curriculum alone would not make any 
difference without changing other important aspects of schooling, it is expected that the 
re-structurization of the curricula of madrasah could become a step forward in leading the 
students of madrasah to be at least on par with their non-religious school counterparts in 
their academic achievements, in addition to providing them with necessary religious 
understanding. 
The new trend of Islamic schools 
The changing political and social atmosphere which followed the country' s 
economic and political development under the new order governrnent brought with it a 
number of elements that have been critical to the development of Islamic schools. 
First, thanks to their strong position in politics, the Muslim middle class has been 
able to maintain the status of Islamic schools (especially madrasah) as part of the national 
education system. There has been even stronger political support for this recognition 
since the enactrnent ofthe 1989 Educationallaw, which recognized madrasah as equal to 
ME-oriented schools. 
Second, in their early development, the main goal of the Islamic schools was to 
train young Muslims to become, simply put, clerics. The changing social demands on the 
Islamic schools have forced many Muslim schools to change their educational goals from 
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producing ulama (clerics) to producing students with a combination of a broad 
understanding of various scientific disciplines and a strong commitment to religious life. 
Third, along with this change in mission cornes a broadening of the constituency 
of Islamic schools. The increasing number of Muslim middle class families, especially in 
urban areas, has had animpact on the Islamic schools. This is because parents ofthese 
families are well educated and most of them view religion as an important part of their 
life, as the society does. Therefore, many of these parents are willing to send their 
children to schools that also provide a certain amount of religious education in addition to 
non-religious subjects, as they believe that their children need religious values to keep 
them from falling prey to the negative forces of the secular world. 
Although there is no statistical data available regarding the exact number of new 
Islamic schools, records from the Al-Azhar fOÙl1dation (see table 20 in the following 
page) represents the trend. As mentioned, Al-Azhar is a model of school that combines 
the secular curriculum from the Ministry of Education with their own religious instruction 
and practices. Since they use ME rather than MORA curricula, they are not considered as 
madrasahs but rather sekolah with Islamic identity (sekolah Islam). At this point, the 
distinction between the madrasah and the ME-oriented Islamic school is not very clear, 
except the fact that the first is supervised by MORA and the second by ME. However, the 
strategy to adopt ME curricula implies a difference between Islamic private (ME-
oriented) schools such as Al-Azhar and madrasah in terms ofboth economic and 
academic status. lfmost private madrasahs are considered ill-funded and low in academic 
achievement, Al-Azhar and the like are considered elite schools with high achievers. 
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When Al-Azhar first introduced its schools in the late 1960s, Al-Azhar was no 
different from other schools with a few additional Islamic subjects, and it did not attract 
too many students. In 1970, for instance, Al-Azhar had 22 students graduated from its 
elementary school. However, the number of students as weIl as the number of schools 
grew in the late 1980s following the emergence of the Muslim middle c1ass family in 
urban areas. Furthermore, sorne foundations became interested in using Al-Azhar schools 
as their models. 
Table 20 
Al-Azhar schools 
SD SMP SMA Total no. of 
Ketjasama 
Period Al-Azhar (Model for (Elementary) (Secondary) (High School) 
school other schools) 
1964/1965 - 2 2 - - -1970 
1971 -1975 3 1 - 4 -
1976 -1980 3 1 1 5 -
1981 -1985 6 1 1 8 5 
1986 -1990 7 3 2 12 5 
1991 -1995 14 7 2 23 7 
1995 -2000 23 12 5 40 17 
2001-2002 25 12 5 45 21 
Source: Data comprised from Busyairi (2002) minus kindergarten, table by the present 
author. 
Table 20 above illustrates that in 1970, the Al-Azhar foundation had only two 
formaI schools for the elementary and junior secondary levels. In 1990, the number of 
schools, inc1uding high schools, had grown to 12. This number continued to grow 
significantly to 23 schools in 1995 and 56 schools in 2002. Additionally, there are a 
number of other private foundations that use Al-Azhar schools as their model and 
cooperate with the management ofthe Al-Azhar foundation to develop their schools. As 
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of 2002, there were 21 foundations officially using Al-Azhar as their model39 (Busyairi, 
2002). This clearly indicates that the demand for such schools continues to grow, and, as 
the trend setter, Al-Azhar has become the model of a number of new Islamic schools. 
Buchori (1989, p. 190) asserts that Al-Azhar is the pioneer ofthe renewal ofIslamic 
educational institutions, and this could not have happened if Al-Azhar had not been able 
to maintain its "high standards". By high standards he means that the graduates of AI-
Azhar are more likely to have better academic achievements compared to those of other 
Islamic schools. Hence, the demand of Muslim parents to have their children educated in 
Al-Azhar or AI-Azhar-like schools has been increasing over time. This has become an 
opportunity for Muslim educators to open new schools in response to this increasing 
demand. It should be noted that the vast majority of this kind of school are fully private 
and financially independent from the government. 
The curriculum of Al-Azhar 
As the trend-setter ofthe new Islamic school, Al-Azhar has its own approach in 
designing its curriculum. Officially, as l have mentioned, Al-Azhar adopts the national 
curriculum created by the Ministry of Education. Therefore it is not categorized as a 
madrasah. In addition to that, Al-Azhar creates its own religious (Islamic) curriculum. 
There are two types ofIslamic curriculum that Al-Azhar has recently developed: 
Religious subjects and religious values on non religious subjects. 
AI-Azhar's religious education, known as Kurikulum Al-Azhar, comprises six 
different sub-categories: Aqidah (theology), syariah (Islamic laws and rituals), akhlak 
39 This means that the 21 foundations officially use Al-Azhar' s approach in combining religious and 
non religious education. Al-Azhar has its own regulations for permitting other schools to copy its curricula 
and other school aspects. 
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(lslamic morality), se jar ah umat Islam (Muslim history), AI-Quran, and bahasa Arab 
(Arabie) (Busyairy, 2002). Except for AI-Quran and Arabie, aIl of the above sub-
categories are taught as a single subject called pendidikan agama (religious instruction). 
Although this categorization is slightly different from that of MORA's, the topics covered 
through both curricula do not seem to differ significantly. Another difference between AI-
Azhar's religious education curricula and MORA's is the length of allocated time. For 
example, MORA allocates 9 hours/week of religious education for Madrasah 
Tsanawiyah, while Al-Azhar allocates 7 hours for the same level. This, however, does not 
mean that Al-Azhar has a lack ofreligious values compared to MORA's madrasah, as 
time allocation is not the only significant factor for quality education. Besides, Al-Azhar 
has another way of intemalizing religious values, as the following explains. 
The second form of AI-Azhar's religious education, which makes AI-Azhar's 
education in a sense "more Islamic" than the madrasah's, is the "Islamization" ofnon-
religious subjects. Although Al-Azhar formally adopts the Ministry of Education 
curricula for their non religious subjects, these curricula are modified to inc1ude Islamic 
perspectives on aIl ofthose subjects. Therefore, Al-Azhar modifies the Ministry of 
Education's curriculum guidelines, trying to connect each topic of every secular subject 
from math to citizenship with Islamic teaching. As a result, Al-Azhar has its own set of 
curriculum guidelines called GBPP yang dikaitkan dengan imtaq (guidelines connected 
with faith) for non-religious subjects. Figure 4 provides an example ofhow a topic in a 
non-religious subject is linked to Islamic teaching: 
Figure 4 
Example of AI-Azhar's Islamic science curriculum 
Subject: Biology (secondary schooI) 
Grade/period: 2/first four months 
General Objective Topic 
Students are able 1.1. Living 
to conduct sorne creatures have 
experiments, several 
analyze the results, character-
and understand istics that 
the concept and distinguish 
identifications of them from 
life; they are also non-living 
able to undertake creatures. 
scientific steps in 
studying biology. 
1.2 .... 
Sub topic 
1.1.1. Living 
creatures 
move, receive 
and respond 
to stimulus, 
need food, 
produce 
secretion, 
growand 
procreate. 
Source: Yayasan Pesantren Islam Al-Azhar (1999) 
Description 
Observe the life 
ofvarious 
animaIs and 
plants and make 
a comparison 
between living 
and non-living 
things. Take 
note of the 
observable 
facts. 
Religious Example 
teaching 
Leaming about Discussing 
life and the the character-
variety of living istics of living 
creatures can creatures and 
lead one to related 
understand that Quranic 
God creates verses about 
everything this issue. 
perfectly and 
gives living 
creatures the 
ability to 
procreate. 
Religious 
objective 
Students 
understand 
that the 
existence and 
character-
istics ofliving 
creatures are 
parts ofGod's 
greatness and 
mercy. 
) 
Reference 
Quran: 
30.54 
1 
...... 
VI 
o 
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The effort of making a connection between various topics in non-religious 
subjects and Islamic teaching is not an easy one. Wardi Isman, the chairman of 
curriculum development of Al-Azhar, indicated that not every teacher is able to easily 
convey the mission of AI-Azhar's curric.ulum to their students. This is because not every 
topic in the secular subjects has a direct and c1ear connection with the AI-Quran and 
hadith (Isman, 2003, personal interview), since the Quran is neither a scientific book nor 
an encyclopaedia in which one can confirm every scientific fact or theory. Figure 4 above 
illustrates that connecting every secular subject with Islamic teaching is not always easy. 
Neverthe1ess, this indicates AI-Azhar's serious efforts to maintain its identity as an 
Islamic school and preserve Islamic teachings by communicating them to its students, an 
effort that is very much appreciated by the increasing number of Muslim middle c1ass 
families, as is clear from the high demand for such schools. 
The Al-Azhar phenomenon in sorne way indicates the tendency of Muslim 
parents' desire to maintain their children's religious identity since devout Muslims 
believe that religion, especially Islam, is not only the source ofvalues for their worldly 
lives, but also the only way to prepare for the afterlife. Additionally, this phenomenon 
also indicates the increasing awareness of Muslim parents of the importance of 
knowledge other than that of religion, especially when it is their children's future in the 
modem world that is at stake. As a result, this leads to, as mentioned above, another shift 
from Islamic schools as religious institutions with the mission of disseminating a complex 
understanding of Islam to Islamic schools as institutions that educate Muslim children in 
order for them to maintain their religious identities as well as acquire necessary 
knowledge and skills for their futures as members of the globalizing world. It is within 
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this context that one can understand the increasing demand for the new Islamic school as 
weIl as the changing curricula of madrasah. 
Following the creation by Al-Azhar of a new market for Islamic schools, the 
demand for such schools continues to increase. Although there is no statistical data 
available to show this increase, the growing number of Al-Azhar affiliated schools 
strongly suggests this. In addition to Al-Azhar and its affiliated schools, a number of 
other sirnilar schools have also been built in response to that dernand. 
Pesantren Modern Terpadu (PMT) HAMKA 
In West Sumatra, the success of Al-Azhar inspired some local Muslim 
intellectuals to build sirnilar educational institutions. In 1991, they established a kind of 
school which integrates schools and pesantren, dubbed Pesantren Modern Terpadu 
(PMT) Prof. Dr. HAMKA (lntegrated and Modemized Pesantren of Prof. Dr. Hamka),40 
and referred to hereafter as PMT HAMKA. As Al-Azhar, PMT HAMKA is also a private 
school that mostly depends on tuition fees to operate. The main goal of this institution is 
to "prepare and educate young Muslirn intellectuals to have strong faith in Allah the 
Almighty and to be knowledgeable and well-behaved so that they can further develop 
their own potentiality in order to become independent leaders of the country and Islam" 
(PMT HAMKA Brochure, n.d.). 
PMT HAMKA, like sorne other newly built pesantren, combines ME-oriented 
curricula with religious education. As a pesantren, unlike Al-Azhar, PMT HAMKA 
provides students with a dormitory to live in during their study periods. This facility 
40 Hamka, stands for Haji Abdul Malik Karim Amrullah, was a notable Muslim leader from West 
Sumatra. He was the chairman of Yayasan Pesantren Islam Al-Azhar 1975 -1981. 
------------------ - -----
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provides more opportunities for the pesantren' s management to provide more religious 
instruction and practice to the students. Here is an example ofthe curriculum ofPMT 
HAMKA's school: 
Table 21 
Curriculum ofSLTP PMT HAMKA 2003 
(3 years Secondary level) 
No. Subject Grade-hrs/wk l II III 
GENERAL EDUCATION (According to the mandated curriculum 
1 Religious Education 2 2 2 
2 Pancasila and Civic Education 2 2 2 
3 Indonesian 6 6 6 
4 Math 6 6 6 
5 Natural Sciences 6 6 6 
6 Social Sciences 5 5 6 
7 English 4 4 4 
8 Specifie skill 2 2 2 
9 Physical and health education 2 2 2 
Local Content: 
10 The Culture of the Minangkabau region 2 2 2 
11 English (additional duringpesantren's hours) 2 2 2 
12 Arabie 2 2 2 
Sub total 41 41 42 
PESANTREN EDUCATION 
1 Tauhid (Theology) 1 1 1 
2 Akhlak (Ethics/Morality) 1 1 1 
3 Fiqh (Is1amic law and rituals) 2 2 2 
4 Quran and Hadith 2 2 2 
5 Arabie 4 4 4 
6 Khat (Arabie calligraphy) 1 1 1 
Sub total 11 11 11 
Total 52 52 53 
Source: (PMT HAMKA, 2003) 
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As table 21 illustrates, the curriculum of PMT HAMKA combines the curricula of 
the Ministry of Education (called general education) with its ownpesantren's curriculum. 
The formaI ME curriculum is taught during regular school hours: 7 am - 13 pm. The 
pesantren curriculum is given after regular school hours, yet it is compulsory. 
Additionally, Azwar Tanjung, the principal ofPMT HAMKA's high school, mentions 
that the pesantren also has sorne other extra-curricular re1igious activities, such as 
collective prayers and Quranic reading (Tanjung, 2003, personal interview). As a result, 
despite the fact that PMT HAMKA formally adopted the Ministry of Education's 
curricula, it has more re1igious education than a madrasah. 
SMU/MAN Insan Cendekia 
Another interesting phenomenon from the development of the new Islamic school 
is the deve10pment ofSMU/MAN Insan Cendekia41 (Insan Cendekia High School). 
Founded in 1996, in its beginning, SMU Insan Cendekia provided free high school 
education for high-achieving students from secondary Islamic schools (especially from 
pesantren and madrasah) with supporting funds from BPPT (a government technology 
research and development agency)42. The vision of SMU Insan Cendekia, as its former 
principal e1aborates, is to enable students from madrasah, pesantren, and other schools at 
41 Insan Cendekia literally means intelligent person. There are two Insan Cendekia schools created by 
BPPT, one in Serpong (suburb of Jakarta) and another one is in Gorontalo in the island of Sulawesi. Insan 
Cendekia school that 1 am referring to here is the one in Serpong. 
42 BPPT stands for Badan Pengkajian dan Penerapan Technology (Bureau of research and 
implementation of technology) is a govemment agency responsible for the research, development, 
socialization and implementation of technology. The birth of SMU Insan Cendekia occurred when B.J. 
Habibie was the director of the agency following the creation oflCMI. When Abdurrahman Wahid, the 
strong opponent ofICMI, became Indonesian president, the new leader ofBPPT stopped its financial 
supports to the schools, arguing that BPPT was not supposed to manage formaI educational institution as 
this violates its own mandate. 
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a similar level to develop their potentiality and widen their perspectives, especially in the 
areas of science and technology and religion and spirituality (Gawi, 2000). 
The creation of rnsan Cendekia is one of the implications of the increasing role of 
the Muslim middle c1ass in bureaucracy. Through a program called STEP (Science and 
Technology Equity Pro gram) , BPPT created SMU rnsan Cendekia (one in Gorontalo, 
Sulawesi, and another one is in Serpong, South-West of Jakarta) as an affirmative action 
to enable bright Muslim stùdents from po or families to access quality education. One of 
the motivations for this is that although graduates of madrasah were eligible to pursue 
their post-secondary education in non-religious universities, their achievements in science 
and technology related subjects remained very low (Gawi, 2000). Therefore, BPPT 
created school with adequate c1assrooms, libraries, dormitories and other supporting 
facilities to ensure such students would be weIl educated, especially for science and 
technology-oriented subjects. Additionally, the school also provides extra religious 
education for the students, to ensure that they maintain their re1igious faith and traditions. 
It should be noted that although the schools belonged to and are funded by a government 
agency, the status of the school was private, because it was not directly funded by the 
Ministry of Education. 
The changing political atmosphere, however, had a significant impact on SMU 
rnsan Cendekia, as the government no longer provided financial support to the school 
following the end of Habibie's presidency in 1999. Though it may sound far-fetched to 
suggest there might be a connection between the end of a presidency in such a big country 
with the status of a school, this was indeed the case for SMU rnsan Cendekia. B.J. 
Habibie was a long term chairman of BPPT (1978-1998) who supported the creation of 
the schools in 1996, and hence BPPT supplied aIl the schools' necessities to ensure that 
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the schools would be able to maintain their mandates. The support continued a year after 
Habibie left BPPT to become vice president (March - May 1998) and President (May 
1998 - October 1999) ofIndonesia. When the regime changed in late 1999, sorne of the 
important key figures in BPPT were also replaced by the new regime. Furthermore, this 
change led to sorne political changeswithin the agency. One of the changed policies was 
to stop financial support to SMU Insan Cendekia. 
As a result, starting in 2000 SMU Insan Cendikia could no longer provide free 
quality education for their students. Fortunately for the school, MORA, realizing that the 
school is a very valuable asset for the further development of Islamic schools, agreed to 
take over the school and provide financial support. The school could thus continue to 
educate young Muslims in becoming potential experts in science and technology without 
losing their Muslim identities. 
As the financial supporter of the school had changed, so did its name and status. 
The name was changed from SMU (general high school) to Madrasah Aliyah Negeri 
(state-funded Madrasah) Insan Cendekia. This means Insan Cendekia is no longer a 
private institution and it is publicly funded. However, as MORA could not fund as much 
as BPPT did, MAN Insan Cendekia could no longer provide free quality education for its 
students. In other words, although it is a government funded school, Insan Cendekia has 
to collect a certain amount of tuition fees from its students to maintain its quality of 
teaching. 
It is also important to mention here that, although the status and the formaI name 
of the schools have changed, the content of the curriculum remains similar. This is 
possible because there is no significant difference between the curricula of Madrasah 
Aliyah (MORA curriculum) and Sekolah Menengah Umum (ME curriculum). Both have a 
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combination of non-religious and religious subjects, with a slightly different time 
aIlotment. Besides, Insan Cendekia has been offering religious education more intensely 
than the new MORA curriculum for Madrasah Aliyah offers. The booklet Profile of MAN 
Insan Cendekia Serpong indicates that MAN Insan Cendekia adopts the government 
curriculum enriched with basic science and technology as weIl as religion and spirituality, 
with the following structure: 
1. Religious instruction (Quranlhadith, TheologylEthics, Islamic law and rituals, 
Islamic history) two hours per week for each sub subject. 
2. Math, Physics, Chemistry and Biology. Each ofthese subjects has an additional 
two hours (compared to the formaI curriculum). 
3. Arabic and English. Each ofthese subjects is taught for 4 hours per week with an 
additional two hours for computer. 
4. AdditionaIly, there are sorne other extra curricular activities directed toward the 
improvement of religious devotedness and spirituality of the students. 
(Madras ah Insan Cendekia, n.d.) 
Note that, like PMT HAMKA, MAN Insan Cendekia is a boarding school. This implies 
that certain religious activities such as collective daily prayers are compulsory for 
students. 
Priva te Islamic Schools after the New Order (1998 onwards) 
The fall of the new order government brought about the spirit of reformation and 
democratization in the political sector. Many political actors and parties that had been 
banned during the new order era regained their momentum to retum to the political arena. 
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It has been noted that during the 1999 general election 48 political parties with various 
identities and ideologies took part in the election, compared with only three authorized 
parties in each of the six general elections under the New Order regime. Despite the 
concem that having too many parties representing different political agendas is not good 
for managing the govemment and the parliament and may confuse people when voting, 
this phenomenon indicates that political freedom, that had been banned during the new 
order govemment, is starting to grow. This further means that real democracy that aIlows 
every citizen to exercise his or her political right has a clear prospect in Indonesia. 
The changing climate and the democratization process of the Indonesian political 
system have had a significant impact on the education sector. Quite remarkably, the faIl 
of the new order regime marked the end of the era of centralization in education, 
following the ratification of Law no. 22/1999 on regional autonomy. However, MORA 
still has a greater control over madrasah than the Ministry of Education has over public 
schools; nevertheless, as religion is part of the non-delegated agenda for autonomy, 
MORA has revised old policies that were not beneficial to private Islamic institutions. 
This furthermore has changed the relationship between private Islamic education 
institutions and the govemment. One example of the change in policy is MORA's 
decision to recognize a number ofprivate Islamic schools (pesantren) that had maintained 
their outstanding achievement standards during the new order govemment, and yet had 
not been acknowledged as formaI education institutions. These institutions included 
Pondok Pesantren Gontor in East Java, which received official recognition from MORA 
through the decision ofthe Director General ofthe Islamic Institutional Development no. 
E.IV/PP.03.2/KEP/64/98 year 1998. This decision formally acknowledged that the status 
of KMI Gontor is equivalent to Madrasah Tsanawiyah and Madrasah Aliyah. 
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Furthermore, in 2000, KMI Gontor also received official recognition from the Ministry of 
National Education through decision No. 105/0/2000 ofthe Minister of National 
Education. to recognize KMI Gontor as an educational pro gram within the national 
education system. Hence the graduates of KMI Gontor are considered equivalent to the 
graduates of a public high school. 
According to Husni Rahiem, the former Director General of Islamic Institutional 
Development of MORA, the government reconsidered the KMI Gontor school partly 
because of the recognition that it had been receiving from various reputable international 
institutions outside the country, such as Al-Azhar University in Cairo (Husni Rahiem, 
2093, personal interview). This was also one of the foci of the aforementioned Minister of 
National Education's decree (lhsan and Hakim, 2004, p. 104). Other considerations 
included the appreciation of Indonesian Muslims themselves, who continued sending 
their children to this institution even though it was not recognized. AlI ofthese indicate 
that this institution has its own strengths in managing and promoting Islamic education, 
and hence it is just a matter of time before the government recognizes its existence and 
achievements. For Gontor, this recognition means nothing else than regaining the rights 
that had been violated for so many years ("KH Abdullah Syukri Zarkasyi," 2005). 
The 2003 Education Act and the controversy surrounding it 
In late 2002 and early 2003, Indonesian education faced another important event, 
the public examination of the draft of a new education law. The draft, which was created 
in the spirit of autonomy for the schools, created another controversy within the education 
community. Not surprisingly, religious education remained the most controversial aspect 
of the education law. The controversy is over whether the government, as the national 
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education authority, should be involved in religious instruction in private schools, 
especially in those belonging to religious groups. There is one article in the draft that 
says, "Every student has the right to receive religious instruction in accordance with their 
own religious beliefs, and this religious instruction should be delivered by a teacher who 
shares the same faith as the students". This implies that an Islamic school should provide 
a Christian teacher to teach Christianity as a faith, if the school has sorne Christian 
students, and vice versa. The draft of this particular article triggered a debate between the 
majority of Muslim educators who were in favour of this clause, and Catholic educators, 
along with sorne minority Muslim educators, who believed that the article required too 
much government intervention in private schools. In the end, however, the parliament 
decided to keep the article in place when the law was ratified. 
For many Muslim leaders, this decision clearly acknowledges their request to 
protect the religious rights of the students in every school. The Indonesian Ulama Council 
(MUI), for instance, believes that this law has accommodated what Indonesian multi-
religious people need. Considering that lndonesia's ideology is Pancasila, whose first 
principle advocates belief in God, it is important to take religion into account in creating 
any law, including education. Hence, the then secretary general of the Indonesian Ulama 
Council, Dr. Din Syamsuddin, believes that the bill, which maintained the obligation of 
religious education and asserted that the state is responsible for religious instruction in 
formaI education, is very relevant. It will become the legal foundation for creating both 
high quality lndonesian human resources with the necessaryknowledge and skills in 
science and technology and essential religious creeds of faith and obedience ("Aksi 
Damai", 2003). 
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For others, however, this article means unnecessary state intervention. The reason 
is that according to this law, especially the above mentioned article, even a private school 
should ask permission from the education authority before hiring a teacher of religion to 
ensure that religious education will be properly taught. According to Franz Magnis 
Suseno, an Indonesian Catholic educator, the state is not supposed to impose religious 
education upon its citizens, as religion is a matter of personal choice. So long as religion 
is understood in formalistic, ritualistic and exclusive ways, this law will therefore only 
worsen the quality of education (Magnis-Suseno, 2003a). 
For better or worse, the draft was finally passed as Law No. 2012003 on National 
Education, without fundamental changes. This means that religious ,education remains 
obligatory for every student according to their own religious identities, and that schools 
should ensure that students receive religious education from appropriate teachers, that is 
teachers who practice the sarne religious tradition as the students. It is important to note 
that Magnis-Suseno, a Catholic educator whose proposaI to revise the bill was not 
accepted, nonetheless made a positive comment about it, saying that "as the bill has been 
ratified to become a law, we must admit that it is the legal foundation of national 
education". He furthermore reminded other Catholic educators and schools not to impose 
Catholic education on non-Catholic students (Magnis-Suseno, 2003b). 
The objective of national education, according to the 2003 national education law 
is "to develop the potential of students to become men and women who are faithful and 
obedient to Almighty God; promote in them good attitudes, health, knowledge, 
intelligence, creativity, and independence; and encourage them to become dernocratic and 
responsible citizens" (article no. 3, Law No. 2012003). Although there are sorne textual 
changes in the statement ofthe objectives, the message nevertheless remains similar as 
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that of the previous law: Combine the spirit of religion with secular skills and knowledge 
within the context of national education. As weIl, the law becomes the basis for the 
education authority to make religious education compulsory in secular educational 
institutions. 
In addition, the new law contains several aspects of religious education that were 
not mentioned in the 1989 law. These are: 
1. Regarding madrasahs ibtidaiyah, tsanawiyah, and aliyah as formaI educational 
institutions similar to equivalent non-religious schools (article 17 and 18). 
2. Religious education is organized by the governrnent and/or community either in a 
formaI or informaI way. The function of such education is to prepare students to 
become members of society who understand and practice their religions and/or to 
become experts ofreligion (article 30). 
The development of the new national curriculum 
The latest development of the efforts to improve the quality of Indonesian 
education was the creation of new curricula for both non-religious and religious schools. 
The new set of curricula, as is the case in Quebec, is based on the idea that building 
student competencies is the foundation of an educational pro gram, and hence the 
curricula is called Kurikulum Berbasis Kompetensi (Competency-Based Curriculum). 
The idea of competency-based education has been growing significantly in the last 
decade following the demand for a more reliable and accountable education system. Urch 
(1975, p. 33) asserts that those who are in favour of competency based education " ... see 
the need for a new direction in education which will make teaching more effective, and in 
the long mn hold schools accountable for accomplishing certain tasks." 
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Competency-based education requires students to acquire certain sets of 
competencies by the end oftheir educational program. This system c1aims to give both 
teachers and students a c1earer direction in engaging in teaching-leaming activities. 
However, as this kind of educational process relies on teachers' ability in managing the 
curriculum, it requires knowledgeable, dedicated and creative teachers in order for the 
teaching-leaming process to succeed. 
Believing that this kind of curriculum, which has become a world trend, promises 
an accountable educational program, the Indonesian education authority redesigned the 
national curriculum based on the idea of competency. Following the enactment of the new 
education law in 2003, the govemment released a new competency based curriculum in 
2004. Once again, continuing the trend of the secularization of madrasahs, the curriculum 
do es not distinguish between non-religious schools and madrasahs in terms of curriculum 
contents, except the fact that the madrasah has more religious instruction than regular 
public schools. In other words, the status of the madrasah as a school with Islamic 
characteristics has not changed. Therefore, as the regulator of madrasah, MORA has 
created reference books for religious education based on the idea of a competency based 
curriculum. The subjects of the 2004 competence based curriculum for madrasahs can be 
seen in table 22. 
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Table 22 
The 2004 curricula of madrasah 
Competence Based Curricula subject lists 
Madrasah Ibtidaiyah: Madrasah Tsanawiyah: Madrasah Aliyah: 
1. Al-Quran and Hadith 1. AI-Quran and Hadith 1. Al-Quran and Hadith 
2. Aqidah dan Akhlaq 2. Aqidah dan Akhlaq 2. Aqidah dan Akhlaq 
3. Fiqh 3. Fiqh 3. Fiqh 
4. Islamic History 4. Islamic History 4. Islamic History 
5. Social Sciences and Civics 5. Indonesian language 5. Civic Education 
6. Indonesian language 6. Arabic 6. Indonesian language and 
7. Arabic 7. English literature 
8. Math 8. Math 7. Arabic 
9. Natural Sciences 9. Natural Sciences 8. English 
10. Arts 10. Social Sciences and Civics 9. Math 
Il. Physical Education 11. Arts 10. Arts 
12. Physical Education Il. Physical Education 
13. Information and 12. History 
Communication 13. Geography 
Techno1ogy 14. Economy and Accounting 
15. Sociology 
16. Physics 
17. Chemistry 
18. Biology 
19. Information and Com-
munication Technology 
Source: compiled from (Standar Kompetensi MI, 2004; Standar Kompetensi MTs, 2004; 
and Standar Kompetensi MA, 2004), table by the present author. 
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Compared to the 1994 curricula, table 22 does not reveal significant changes in 
the subjects offered at each level of madrasah. Here are sorne changes that appear on the 
li st. 
For madrasah ibtidaiyah, the change, albeit small, can be noticed from the 
beginning ofthe list. The subject called Pancasila and civic education that used to stand 
at top of the list has been removed. Civic education is then merged with Social Science. 
The madrasah tsanawiyah curriculum also did not undergo a lot of changes. Like 
the madrasah ibtidaiyah curriculum there was a change conceming Civics and Pancasila 
education. There is also an additional subject called information and communication 
technology. A product of the realization of the importance of understanding the 
development ofvarious media of information and technology, this subject is offered at the 
level of madrasah tsanawiyah with the aim that "students will be able to identify general 
ideas conceming media information and technology in order for them to be both 
computer literate and information literate (Standar Kompetensi MTs, 2004, p. 382). At 
this level, the Pancasila is întroduced to the students as part of civic and social studies 
education (p. 312). 
Similar to the curriculum of madrasah tsanawiyah, the curriculum of madrasah 
aliyah also had Pancasila education removed from its list of subjects, and Information and 
Communication technology added to it. The difference is that, at this level, Civic 
education becomes an independent subject, through which students are also introduced to 
the idea of Demokrasi Pancasila (Pancasila Democracy) and its implementation (Standar 
Kompetensi MA, 2004, p. 93). 
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Discussion 
The development of Islamic education during this period (i.e., the last decade of 
the new order period onwards), as in all other periods, was also influenced by politics. 
Taking this into consideration, we can distinguish two Muslim views of politics: first, 
taking political Islam as part of national politics, and second, regarding the politics of 
Muslims vis-à-vis other religious believers. Although the two cannot be entirely 
separated, the ways through which Muslim leaders encounter the two different sets of 
problem are quite different. 
The first perspective is related to the ambition ofMusHms to control or influence 
the country. There is a huge spectrum of ideas among Muslims about this issue, ranging 
from those who want to change the political system into an Islamic system to those who 
want to entirely separate Islam from politics. It is not the goal of this thesis to judge the 
plausibility of transforming the state into an Islamic state. It seems to me, however, that 
on this issue Muslim leaders are in conflict with the state authority that is trying to 
maintain the non-confessional nature of the state. Therefore, the route of cultural Islam, as 
previously mentioned, has been more influential than the political one in this matter. 
The second view concems with influencing the state's stance on various issues 
related to religious life. In this sphere, Muslim leaders stand in opposition to Christian 
(especially Catholic) leaders. Let us take the issue of religious education in the 2003 
Education Law as an example. Prior to the ratification of the bill, many Muslim leaders 
demanded that the state be held responsible in managing religious education in both 
religious and non-religious schools. Catholic educators, on the other hand, tended to limit 
govemment intervention on religious education, holding that religion is a matter of 
personal choice. In this case, Muslim leaders did not stand against the govemment; rather 
----~-~-------~ 
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they used the government as weIl as parliament as a means of achieving their goals. The 
latter is possible not only because Muslims constitute the majority of the population, but, 
and more irnportantly, because there is an increasing number of committed Muslims in 
the bureaucracy and the parliament as a result ofboth the new political system and the 
santrinization pro cess. 
The controversy regarding religious education provoked by the process of 
legislation of the national education laws indicate that religion remains a very sensitive 
issue in lndonesian society. Although the constitution permits lndonesian people to 
believe in any religion and exercise their own religious practices so long as they do not 
disturb others, there remains a kind of feeling of insecurity among sorne religious 
believers wanting to maintain their religions. It is especially common for Muslims to have 
unsettled feelings about Christians and vice-versa. 
The issue of religious conversion and religious freedom are the most debated 
issues between the two communities. On the one hand, many Muslims suspect that a 
number of Muslims have been converted to Christianity by Christian missionaries,43 
beside the fact that there are also a number of Christi ans who have converted to Islam.44 
On the other hand, the Christians complain that they cannot easily practice their religion 
in sorne Muslim areas as the authorities do not allow them to build a church nor celebrate 
masses in their residences. 
The ideological conflict between Muslims and Christians that has sometimes led 
to physical conflict had also an impact on education, especially educational policy. It is 
43 Eramuslim.com -a web based Islamic media, for instance, reported various modes through which 
Muslims are converted to other religion. See www.eramuslim.com September 23,2004 edition. 
44 On June 17, 2005, Republika -an Indonesian daily newspaper- reported a story of a Catholic 
woman who embraced Islam. 
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undeniable that there are a number of Catholic schools among the best private schools in 
Indonesia in tenns of academic achievement. Data from the Minsitry of Education, for 
instance, indicate that based on the average test result of the national examination for high 
school students, the first 10 ranks of the high achievement schools in 2003 were 
dominated by Catholic schools, they are: SMA Kristen 1 Penabur, SMA Santa Ursula, 
SMA K. 7 Penabur, SMA Kristen Kalam Kudus 2, and SMU Santo Aloysius (see 
appendix C for more detail). Therefore, in order to ensure that their children achieve a 
high academic standard, many Muslim parents send their children to Catholic schools. 
This was especiaIly common prior to 1990. Of course, these children end up learning 
about Catholicism, and this is one of the sources of Muslim unrest. Many Muslim 
students who attend Catholic schools learn about Catholicism -or at least experience 
Catholic culture- at school. Sorne of them, having a lack of religious (i.e. Islamic) 
guidance at home, were attracted to Catholicism and convert. This is certainly what 
makes many Muslim leaders unhappy. Therefore, they insist that the Education Law 
should regulate that religious instruction in any school be taught by teachers that share the 
same belief as the students. To be more specifie, this is to ensure that aIl Muslim students 
in Catholic schools receive enough Islamic education to protect them from being 
converted. In addition to that, a number of new elite private Islamic schools are meant to 
provide Muslim middle c1ass families with more choices of quality school for their 
children so that they do not have to send their children to Christian schools. 
The emergence of Muslim middle c1ass families in the late 1980s was one ofthe 
indicators of a changing society that demanded a further response from Islamic 
educational institutions. This was because, unlike Western society where modernization 
has led towards secularization in its aIl senses, the modernization of Indonesian society 
169 
has not led the society to abandon their religion. Although there was a discourse in the 
1970s around the idea that Indonesian Muslims' modemization is more a process of 
"secularization" rather than "westemization" (Majid, 1987), it do es not mean that religion 
is not an important factor. Throughout the discussion on that discourse, Nurcholis Majid, 
the proponent of the idea of secularization in Muslim society, was trying to make a 
distinction between sorne aspects of sociallife that need religious intervention and those 
that do not. However, he maintains that religious values remain an important factor of 
sociallife. In fact, following the improvement of the Indonesian economy, the 
development of religious life increased quite significantly. Sorne of the indicators ofthis 
are the increasing number of places of worship (including mosques and churches), the 
growing number of Indonesian Muslims who went on the pilgrimage to Mecca, and more 
importantly, the escalating number ofnew Islamic schools (see the previous data on AI-
Azhar schools). 
This changing society implies that what many Muslim parents demand from the 
education sector is simply to have schools that are able to accommodate the needs of 
modem Muslim society, i.e. schools that focus on combining non-religious knowledge 
and skills with religious knowledge and practices. They believe that non-religious 
knowledge and skills are important for their children to integrate into society and make 
their own future life, while religious knowl~dge and practices are believed to constitute 
important preparations for both filtering the negative aspects of modernization and 
globalization as well as preparing Muslims for the next life. 
In addition to that, many parents would like to have their children put through 
learning processes that can lead them to reach a high level of academic achievement. 
Therefore, the new Islamic schools that are not using the madrasahs' curricula provide 
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their students with various leaming facilities to ensure their academic achievements, and 
hence these schools are rather more expensive compared to public schools and madras ah , 
though sorne madrasahs are now moving in this direction as well. 
Madrasahs, which have long provided both religious and non-religious education 
to the Muslim community, remain an important factor in the development of Muslim 
education. To ensure that education in madrasahs provides non-re1igious knowledge and 
skills ofthe same quality as ME-oriented schools, MORA frequently updates the 
curricula of madrasahs to follow those ofME-oriented schools. Accordingly, MORA has 
reduced the content of religious education in madrasahs and increased the number of 
non-religious subjects. This also can be seen as a response towards the above demands. 
Based on the phenomena of the changing curricula of various Islamic schools as 
presented above, there are at least three kinds of responses that Islamic educational 
institutions offer to address the chauging views of Muslim society towards Islamic 
education: 
First, more pesantrens now open ME-oriented schools (sekolah umum) within 
their own campuses to allow their students to be exposed to non-religious knowledge and 
skills. In addition to that, however, they maintain the nature of pesantren as religious 
institutions that devote extra school hours to religious instruction and engage in religious 
practices such as collective praying. The Pesantren where l received my own high school 
education, for instance, in 1987 opened an SMA (ME-oriented high school) with majors 
in biology and social studies. 
Second, the number of pure re1igious subjects in the madrasah curriculum has 
been reduced. As the above data show, the content ofthe curricula ofmadrasah has over 
time become less and less religious in nature. In fact, from 1989 on madrasah were no 
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longer designated as schools having a religious orientation, but rather as schools with 
Islamic identities, with the distinction that 1 had previously mentioned. By the early 
1980s, aH madrasahs which had been widely regarded as Islamic schools, reduced their 
Islamic content for two reasons: political pressure from the new order govemment and 
strong demands coming from Muslim society. The reduction of Islamic content in 
madrasah had two significant implications for the development of Indonesian Muslim 
society. First, the graduates of madrasah could be integrated into any non-religious higher 
educational institution without many difficulties. This was not only because of regulations 
allowing them to do so, but also, and mainly, because the changing curricula of the 
madrasah allows its students to have better access to knowledge and skills not related to 
religion. Second, many parents who used to send their children to two different schools 
everyday i.e. secular school in the moming and religious school (madrasah diniyah) in 
the aftemoon, were glad to send their children to the madrasah, as it offered the balanced 
education they were seeking for their children. 
Third, a number of non-religiously oriented schools actually increased the amount 
of religious education to above what the govemrnent recornrnended. The schools 
combined the curriculum ofthe Ministry of Education, rather than MORA, with their own 
religious instruction. It is this third response that has created the new trend of Islamic 
schools since the last 1980s. As this type of school targets the Muslim middle class 
families as its constituents, its tuition fee is higher than that of regular madras ah. In fact, 
many of them are categorized as elite schools. Generally, this type of school takes two 
forrns. The first forrn is the day school, where students corne to school in the moming and 
retum home in the aftemoon. Examples ofthis type of school are Al-Azhar and AI-Izhar 
in Jakarta. The second is the boarding school, where students have to stay in dorrnitories 
to join the round-the-clock activity regulated by the schools. Examples of this type of 
school can be found in MAN Insan Cendekia in Serpong and PMT HAMKA in West 
Sumatra. 
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The changing curricula of madrasahs ibtidaiyah, tsanawiyah and aliyah, 
especially the 2004 curricula, are representative ofboth the CUITent political state of 
Indonesia as weIl as the changing society. The removal of the Pancasila education from 
the curricula suggests that the new curricula are attempts to work around the negative 
image that the new generationhas of the Pancasila. During the New Order era, every 
student who wanted to attend secondary school, high school, and university had to first 
join a workshop on Pancasila: ils history, philosophy and implementation, during the 
orientation week. In addition, although no one seems to disagree that it did unite various 
groups oflndonesian people at the beginning of the formation of the country, the New 
Order policy to indoctrinate Indonesian citizens with the Pancasila in almost all possible 
ways (through formaI and non formaI education) has changed the image ofthe Pancasila 
from a symbol of unit y to a symbol ofthe New Order's authoritarianism. This, and 
students' being plain fed up with being bombarded with it (Pancasila education was a 
compulsory subject at every level of education), created a situation where many students 
no longer saw the positive side of the Pancasila and stopped trying to comprehend and 
implement it. Therefore, the new curricula, which are the first curricula created after the 
fall of the New Order government, eliminated Pancasila as a subject of study. But this 
do es not mean Pancasila is avoided at all costs. At the madrasah tsanawiyah and aliyah 
level, for example, the Pancasila is discussed not within a course dedicated to it but as a 
national ideology in order for students to understand the general ideas of the Indonesian 
political system throughout history. It should also be noted that although formally the 
r--.. 
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Pancasila as a subject has been removed from the list, the basic ideas that it promotes 
remain in place. Ideas such as democracy, national unit y, the religious and cultural 
diversity of the nation, and individual freedom are taught albeit within a broader scope. In 
other words, the removal ofthe Pancasila from the li st of subjects do es not entail 
neglecting its history and beneficial values. 
The decision to add Information and Communication technology as a new subject 
in the curricula reflects another response to the changing society. In today' s world, 
information and communication are among the most important aspects of life. Moreover, 
for educational purposes, communication and information technology not only can serve 
as a medium of tea~hing, but can also become an important source of information. The 
media ofIntemet and TV, for instance, though certainly containing sorne inappropriate 
content that is worrysome to many parents, can provide an abundance of new 
information. It is important to ensure that this subject can guide students to treat these 
sources of information positively, and not abusively. 
From the political point ofview, various changing policies on education, 
especially Islarnic education, following the changing regime, represent two things: First, 
the govemment has retained less control over the supervision of Islarnic education, 
especially the private sector as can be seen from the case of the recognition of Gontor and 
the implementation of the competency-based curriculum. Second, although the current 
govemment has less control over Islarnic education than the New Order govemment, the 
influence of Muslim leaders on govemment decisions regarding religious education 
remains significatit. The ratification of the 2004 education curricula is a clear example of 
this. 
~ .. Chapter Six 
Conclusion: 
Preserving Traditions and Promoting Modernization 
"As the society and their [sic.] needs changed and developed, pesantren and madrasah 
education also changed and developed to respond to these needs. Sorne have changed only 
slightly, sorne others have changed somewhat dramaticaIly. To whatever extent changes 
have occurred, aIl are part of their efforts to keep their standing, vis a vis the government' s 
modern secular education, competitive. Thus, Islamic educational institutions in Indonesia, 
from traditional pesantren to IAIN have evolved for centuries within the sphere of 'tradition 
and change'." (Muhaimin, 1995, p. 18) 
The changing features of Indonesian Islamic schools 
Curriculum evolution 
l have mentioned in Chapter 2 that curriculum development is highly influenced by 
social and political circumstances, therefore it is impossible to analyze the changes of any 
curriculum without understanding the context in which the curriculum is created. As l 
mentioned, curriculum can be seen as a product of the selection of various types of 
knowledge and skills to be taught to students. The result of the selection highly depends on 
who does the job and in what circumstances. Therefore, the question of curriculum design 
is not only about how those varieties ofknowledge and skills are selected, but also who 
actually does the selection as weIl as the social context in which the curriculum is created. 
In general, school curricula are created based on state policy, although different 
countries have different poli ci es regarding the state' s involvement in curriculum creation. 
Sorne countries, for example, have an absolute centralized education system which 
consequently means that the central government decides the contents of every school's 
curricula, while sorne other countries have more uncentralized ways of making curriculum 
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decisions by leaving that policy up to the provincial government, the school boards, or 
even individual schools. In any case, the government, either centrally or provincially, has a 
set of policies that regulate the contents of curriculum of every school under its system. 
Therefore, it is not surprising if in many cases the curriculum has to change when the 
government changes. Additionally, it is not only the changing government that influences 
the curriculum changes, but also the trends in society. 
The changing political and social circumstances in which the school exists 
inevitably influence the changes of curriculum. However, the curriculum changes, in many 
cases, are much slower than the changing of political and other social institutions. This is 
because changing a curriculum requires a lot of work and study, time, energy, money, and, 
most often, consensus. Consensus here can mean two things. The first is the political 
consensus among educational stakeholders regarding the importance of certain kinds of 
knowledge and skills to be inc1uded in a curriculum. The second is the academic consensus 
among experts on a certain subject. This means that in many cases it needs an agreement 
among the experts to change the content of a subject. Therefore, changes in curriculum 
deve10pment are characterized as an evolution rather than revolution.45 
Through reviewing the changing curriculum of Islamic schools both at the level of 
policy makers and in various Indonesian Islamic schools, it is c1ear that social and political 
changes are the most significant factors that influence the changing features of Indonesian 
Islamic schools. Those changes, as assumed, tend to present themse1ves as evolutionary 
rather than revolutionary. 
45 In Quebec, however, there was a radical shift in the late 1960s on various aspects of sociallife, 
most importantly education, following the decreasing influence of the Catholic Church in the society. This 
shift was characterized as "the Quiet Revolution". 
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While l mentioned in several places of this dissertation that various factors, mainly 
social and political, influence the changes of curriculum, l also want to argue here that 
through reviewing the changing curricula, one can also see the significant changes of the 
society. This is clearly what Kliebard (1992) refers to as the reciprocity between the 
curriculum changes and social changes, as l discussed in chapter 2. Although it is clear that 
in many cases schools' curricula are created by a committee of selected experts and 
educational practitioners -either as part of the govemment or school board, the decision of 
the committee to a bigger or lesser extent reflects the view of the govemment and society 
on the importance of certain kinds of knowledge, values and skills. Rowever, the 
govemment and the society do not always share the same perspective on what knowledge, 
skills and values are deemed necessary to be taught. Rence, there is always a political 
process in curriculum making decisions. Further, there are always accommodations and 
negotiations when it cornes to curriculum implementation. 
So, the changing curricula of Indonesian Islamic schools as discussed throughout 
the last three chapters can be understood as reflecting various social and political changes. 
The Indonesian govemment' s decision to include the madrasah education as part ofthe 
national education system in 1975, for instance, showed that the govemmerit believed in 
the importance of promoting more secular subjects in the Islamic schools. The resistance 
toward this idea from sorne Islamic schools could be understood as different opinions that 
sorne Muslim educators had. In the end, the decision of most of the Islamic schools to 
eventually agree to accommodate the govemment' s policy could also be interpreted as the 
changing view ofthe majority of Muslims on what kinds ofknowledge are deemed 
important. The changing composition of religious and non-religious subjects in Islamic 
schools, as shown in the last three chapters, indicate that religious knowledge was no 
.~. 
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longer viewed as the only important subject for young Muslims to learn. It is rather seen as 
one of the important aspects of education together with secular subjects. 
Interestingly, in later development, while MORA oriented schools (pesantren and 
madrasah) that are mostly identified as Islamic schools tend to be more secular, as 
mandated by the regulation, sorne ME oriented schools have identified themselves as 
Islamic. Schools such as Al-Azhar and PMT Ramka, which are known as ME oriented 
schools, offer at least equal, if not more, religious instruction compared to MORA oriented 
schools. This tendency makes the identification of lslamic schools blurred. Rence, one 
cannot easily identify MORA oriented schools as Islamic and ME oriented schools as non 
Islamic. In fact, Tebu Ireng -as an example; known as one of the biggest Islamic 
educational institutions, offers both MORA and ME oriented schools as choices for its 
students. 
As far as the lndonesian Muslim society is concerned, the above examples indicate 
at least two things: the awareness of the lndonesian Muslim community about the 
importance of modernity, and the tendency of Indonesian Muslims to maintain religious 
education in school while accepting modernity. 
First, the changing features ofMORA-oriented schools from heavily-religious to 
less- religious orientations indicate that Indonesian Muslim society is aware of the 
necessity of developing various aspects of one' s life in addition to religion. In other words, 
the society seems to be more open to modernity, something that used to be identified as a 
Western symbol. Although many Muslims can daim that scientific -as opposed to 
religious- inquiry is not by any means new to Muslims, it is hard to reject the fact that the 
development of science and technology in Muslim countries presently owes much to 
Western society. Rence, the openness of the Indonesian Muslim society towards modernity 
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-partly through the inclusion of a large portion of secular subjects in Islamic schools- has 
had quite a positive impact on the development of science and technology among 
Indonesiàn Muslims. 
Second, the growing number of ME oriented schools that promote religious 
instruction represents the awareness of the Muslim middle class cocerning the importance 
of religion in their lives. In contrast to Western society, where modernity is identified as 
the secularization ofwhole aspects ofhuman life and the reduced (ifnot absent) role of 
religion, Indonesian society, especially Muslims, view religion as an important source of 
values that should go si de by side with modernity. In fact, Riaz Hassan, who did research 
on religious life in Muslim societies, found that Indonesian Muslim society is considered 
among the most committed to both their religious practices and devotions46 within the 
context of modern Muslim society (Hassan, 2002, p. 56-57). 
ln addition, representing the reciprocal relationship of curriculum and society, 
which is the focus of this thesis, the study also reveals the social construction of 
curriculum at the level of school programs as reflected in the list of subjects. As 1 argued in 
chapter two, this is another way of applying the social constructionist orientation to 
curriculum history that Goodson (1990) promotes. While Goodson emphasizes the 
importance of utilizing this perspective on studying a specific subject matter, 1 further 
apply the theory to studyingthe changes in the variety of subjects that schools offer. As the 
previous chapters uncover, the intersections between politics, religion and curriculum 
46Comparing the religious lives ofMusIims in Egypt, Indonesia, Kazakhtan, and Pakistan, Hassan 
distinguishes between religious practices (rituaIs) and devotions. He argues "the difference between 
devotion and ritual is that, whereas ritual acts are highly formalized and typically public, acts of devotion 
are typically personal acts ofworship and contemplation" (Hassan, 2002, p. 57). 
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- and education in general- occur throughout Indonesian education history, particularly 
the history of Islamic schools. 
Religion, Politics and Curriculum 
Since the beginning of Indonesian history, religious institutions have played a 
very important role in the field of education. In fact, the so called Indonesian indigenous 
educational institution refers to pesantren, which basically is a religious educational 
institution. Before Indonesian independence in 1945, this type of educational institution 
was the most accessible place to leam for many Indonesians. This was because the 
secular institutions belonging to the colonial govemment were very selective with respect 
to indigenous children. As a result, religious schools (pesantren and madrasah) became 
the most accessible, and hence influential, place of education for the people of the region. 
These institutions stood si de by side with secular colonial schools, which created the 
trend of dual education. This trend continued to exist following the creation of an 
independent Indonesian govemment and even after the establishment of the national 
education system. Hence, Indonesian education is known as having a dual education 
system: Secular education on one si de and religious education on the other. It should be 
noted, though, that religious education in this context basically refers to Islamic 
educational institutions. It is not because no religious schools belong to other religious 
groups, rather it is because of the large number of Islamic schools, in addition to the 
above historical reason. Hence, religious schools other than Islamic schools are simply 
regarded as secular schools. 
Several attempts have been made to integrate this dual system in order to ensure 
the quality of education. The result is the integration of the Islamic education system into 
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the national (secular) educational system. This integration, however, did not come an at 
once. It took several steps to integrate religious education into the national education 
system. In fact, one thing remains unchanged, that is the dual-roof management, meaning 
that madrasah and pesantren continue to be supervised by the Ministry of Religion, while 
schools other than madrasah and pesantren are overseen by the Ministry of Education. 
When the national education law was first introduced in 1954, the law did not 
seriously take the existence of religious schools into account. It did not mention the 
position of the religious schools within the context of national education. The law even 
clearly stated that "this law is not applicable to religious schools" (Article 2, point 1, Law 
No. 12/1954), although it did mention that studying in a recognized religious school is 
sufficient to satisfy the compulsory education requirement for Indonesian people. 
The big leap in attempting to integrate MORA-oriented schools into the national 
education system was taken in 1972, when the president issued a decree requiring the 
Ministry of Education to take over and manage an types of schooling in Indonesia. As 
mentioned in chapter four, the decision received negative responses from a number of 
Muslim leaders,-which forced the government to compromise with the will of the Muslim 
leaders to maintain the status quo, which was to leave MORA as the appropriate 
government institution to oversee the Islamic schools. This, however, did not mean that 
the government had failed to integrate Islamic education into the national education 
system. In fact, as a continuation of the negotiation between the government and Muslim 
leaders, the government issued a three-minister de cree recognizing the status of madrasah 
as equal to ME-oriented schools. And, as a consequence of the recognition, the 
curriculum of madrasah had to be changed from containing more religious and less non-
religious knowledge, to offering more non-religioùs knowledge and less religious 
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instruction. This was ultimately a big step towards the integration of the national 
education system, even though there were a few Islamic schools resisted this dramatic 
change. 
When the second education law was introduced in 1989, the process of integrating 
MORA-oriented schools into the national system continued to improve. This law clearly 
recognized madrasah as one of the recognized formaI educational institutions. Moreover, 
according to this law, madrasah was no longercalled a religious educational institution, 
rather an educational institution (like any other) with sorne religious characteristics. 
The latest educational act, which is law no. 2012003, goes even further. It do es not 
only recognize madrasahs as formaI educational institutions, but also recognizes various 
forms of religious educational institutions as appropriate places of leaming, although 
sorne of them (including most pesantrens that do not have madrasah or sekolah) are not 
considered formaI education.47 As a consequence of this, the govemment must pay more 
attention to various types of religious educational institutions, which can mean two 
things: On one side, it reflects the govemment's concems over various types of 
educational institutions, especially the religious ones, as weIl as the govemment' s 
recognition ofthe importance of religious education for its people. On the other, it can 
also mean unnecessary govemment intervention in religious institutions, which can be 
seen further as the govemment' s anxiety regarding the growing issue of religious 
47 The law distinguishes three fonns of educational institution: fonnal, non-fonnal and infonnal. 
Fonnal education means structured and organized education. It consists of elementary, secondary and 
higher education; Non-fonnal education means educational program held outside the schooling system. It 
can also have its own structure and organization; Infonnal education means non-structured education held 
within a family or a community. Pesantren was considered non-fonnal education. Therefore, sorne 
pesantrens run schools or madrasahs within their territory in order for their students to be recognized as 
having fonnal education. 
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radicalism (see, for instance, President Yudhoyono's statement on the opening remarks of 
an international seminar on counter terrorism in Jakarta, February 27,2006). 
The ab ove e1aboration clearly reflects the changing position of the religious 
schools (especially madrasah) within the context of the national education system. This, 
however, does not mean the two systems are fully integrated. The changing law, so far, 
has left out one crucial issue of the integration of the national education system, which is 
the issue of authority. Although madrasahs have been recognized as equal to ME-
oriented schools, and hence madrasahs use the ME curricula for their non re1igious 
subjects, the current law maintains the position of MORA as the guardian of madrasahs. 
This study indicates that throughout the history of the country, Indonesian Islamic 
education has moved from the periphery to the center of the national education system. 
While the above e1aboration may lead one to understand that it was the govemment' s 
efforts that made the status of the Islamic school change, there is another perspective on 
how one can view the phenomena; that is, the increasing role of educated and committed 
Muslims in both bureaucracy and parliament. In other words, although the above 
explanation argues that the govemment has been able to change the status of the Islamic 
schools, the govemment itself is not an independent institution. It depends on the party or 
group that make it up as a result of an e1ection or otherwise. 
The changing educationallaw throughout Indonesian history can also be seen as 
an indication that re1igious groups have gained more and more power to influence the 
creation of the national education law. In the 1954 education law, the existence of 
religious schools was not specifically mentioned, and religious instruction in non-
religious oriented schools was made optional. In the 19891aw, religious education was 
made compulsory in every level of schooling, even in university. Every school was 
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required to allocate a minimum of 2 hours per week for religious instruction. Moreover, 
continuing the 1975 three ministries' decision, this law recognized the existence of 
Islamic schools as part of the national education system, and regarded them as equal to 
the non-religious schools. This law also reformulated the goal of national education to 
inc1ude the aspect of spiritual attainment in addition to the intellectual aspect and the 
spirit of nationalism. The latest education law, which is the 2003 education law, goes 
even further. This law recognizes the existence ofvarious non-formaI religious 
educational institutions as part of the national education system. This law also requires 
every school to provide their students with religious education teachers who share the 
same beliefs, in addition to compulsory religious instruction. 
The complexity of lndonesian lslamic schools' curricula 
Throughout the last three chapters, l have elaborated the changes and the variation 
of the Indonesian Islamic schools curricula. The variations, as discussed, reflect the 
different positions that Indonesian Islamic schools take in dealing with the changing 
political and social circumstances. There are two reasons why Islamic schools remain 
important elements of the Indonesian education system: First, Muslim religious leaders 
believe in the importance of the transmission of faith to the younger generationS to prepare 
them for their future lives. Therefore, many religious leaders built Islamic schools 
regardless ofthe lack offunding and human resources. Second, for many Indonesian 
Muslims, religion has been, and continues to be, an important part of their life. Moreover, 
as Islamic eschatology suggests, religion is not only an important part of one' s life, it is the 
oruy thing that one could depend on at the day of judgement. There are verses of the Quran 
that say: "What! did you then think that We had created you in vain and that you shall not 
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be retumed to Us? So exalted be Allah, the True King; no god is there but He, the Lord of 
the honorable dominion. And whoever invokes with Allah another god-- he has no proof of 
this-- his reckoning is only with his Lord; surely the unbelievers shall not be successful" 
(Quran chapter 23, verses 115-117). These verses suggest that every person is responsible 
for what they do, and hence there will be the Day of Judgrnent when every one shall retum 
to God and will be evaluated on what they did. At that time only those who believe in God 
will be successful. This is one of the reasons why many Muslims maintain their religion 
and want to pass it on to their children. 
As religious knowledge was deemed as the most important thing to be leamed, 
Islamic schools originally trained young Muslims to understand religious knowledge. 
Therefore, since the early colonial period, there existed two different types of education: 
Westemlsecular education and religiouslindigenous education. However, as Indonesia 
became a modem state that maintains the importance of religion to its people as well as 
acknowledges various existing religions, the two types of schooling were then transforrned 
in various ways that later made the distinction between the religious and non religious 
schools no longer clear. 
Religious schools that used to only teach religious knowledge have been transforrned 
into schools that also teach secular subjects.48 In fact, in the later development, especially 
after the creation of the 1975 three-minister decree, the composition of secular subjects in 
MORA oriented schools' curricula is larger than religious subjects in it. On the contrary, the 
so-called non-religious schools that are supposed to be secular are obliged to include religious 
48 Note that the institutions that maintain re1igious education as their main curricula are considered 
non-formaI education. This implies students ofthose schools are required to attend formaI education in 
another institution. 
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education in their mandatory curriculum, especially following the 1989 Education law. 
Furthennore, a number of private schools that fonnally adopt ME curricula offer more 
allocated hours for religious education than they are required. Hence, the onlydifference left 
between these schools is that the first are supervised by MORA and the latter by ME. 
As we have seen throughout the last few chapters, there are various fonns of 
schooling in Indonesia. The initial categorization of those schools was religious-traditional 
and modem-secular. This categorization was applied during the colonial period and early 
Indonesian govemment. When the founding fathers of the country reached the agreement to 
consider religion as one of the country' s principles, without transfonning it into a re1igion-
based state, re1igious education became an important issue in creating various education laws. 
As a result, the dichotomy of religious-traditional vis a vis modem-secular schools started to 
become fluid when sorne Islamic schools began to modemize their institutions through 
adopting various new ways ofteaching as well as offering non religious subjects as part of 
their curricula. Likewise, the so-called non-re1igious schools started to offer sorne re1igious 
subjects as part of their curriculum as the country regarded religious education as an 
important part of teaching and leaming. Since then, the distinction between religious and non 
religious schools became blurred. 
Fonnally, religious schools are supervised by the Ministry of Re1igious Affairs 
(MORA), as this institution is be1ieved to have sufficient experts on religious -particularly 
Islamic- education. As far as re1igious education is concemed, from the time MORA was 
fonned, this ministry was concemed with both the teaching and leaming of religious 
education in public schools and the continuing existence of Islamic schools. Thanks in part 
to its role as the agent of change of Islamic schools, MORA has been able to transfonn 
madrasahs from mere re1igious schools to religious schools with an extended mandate. 
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Furthennore, this has also had a great influence to the development in Islamic educational 
institutions in general. 
It is a fact that, at the beginning, the transfonnation of the Islamic schools' 
curricula was not directed at pesantren. However, given that only madrasahs that had 
accommodated to MORA curricula were recognized as equal to ME oriented schools, a 
number of pesantrens started to refonn their institutions in order to become recognized 
institutions. Hence, these pesantrens have been offering madrasah education in addition to 
the traditional pesantren education that they have maintained. In other words, MORA' s 
initiation to change the madrasah curricula has generated a spirit of change among the 
existing Islamic educational institutions, inc1udingpesantrens. One might argue that the 
initiative to refonn the Islamic schools did not come from MORA, as a number of Islamic 
educational institutions had refonned themse1ves before MORA's decision to promote the 
standardized curricula. The counter argument to this would be that, although a number of 
Islamic schools had made sorne significant changes within their institutions before 
MORA' s policy was introduced, the refonnation of most Islamic institutions would have 
been much slower and disoriented without MORA's involvement. 
Following MORA's success in'transfonning the Islamic schools into more 
structurized educational institutions, the deve10pment of Islamic educational institutions 
has moved toward another direction. A number of private schools that are fonnally 
categorized as non-religious schools -as they do not use MORA curricula- are now known 
as Islamic schools. If one visits Indonesian cities, especially Jakarta, nowadays and asks 
the Muslim middle c1ass people about the notion of Islamic schools, the response that he or 
she will receive most likely refers to Al-Azhar schools and the like, although it is known 
that these schools do not use MORA curricula. This is to say that the notion ofIndonesian 
187 
Islamic schools that has so far been identified with MORA's educational division is no 
longer entirely applicable. As l revealed in the previous chapter, there is an increasing 
number ofIslamic schools that prefer to adopt ME curricula, instead of MORA, which 
means that these schools prefer to be supervised by ME rather than MORA. As a result, the 
notion of Islamic schools that had so far been limited to pesantren and madrasah (MORA-
oriented) has now been extended to sekolah Islam (ME-oriented Islamic schools). 
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Figure 5 illustrates the changing feature of Indonesian schools based on the 
composition of religious and non-religious subjects. As we can see, the types of schools 
have been growing from two categories into four: Pesantren, madrasah, Sekolah Islam, 
and Sekolah. The difference is that the first two are MORA oriented schools, while the 
last are ME oriented. However, this difference does not signify different intensities of 
religious instruction in each school, especially the grey area in which madrasah and 
sekolah Islam are located (see the previous figure). 
This phenomenon leaves us with two sets of serious questions. First, as an 
institution that supervises religious education, what is MORA's role in response to the 
increasing number ofME-oriented Islamic schools? Should MORA be involved in 
monitoring religious education in those schools, or should they be left alone with their 
own religious education? Second, considering the decrease of MORA's role in 
developing curriculum for madrasahs, would it not be better if MORA's authority to 
supervise formaI religious education were transferred to ME? Then ME subsequently 
creates a special division of religious education to replace Islamic educational division at 
MORA. 
The transformation of the society 
During the early years of independence many Muslims used to be considered 
second class citizens, as most of them lived in rural areas, had an underprivileged 
economy, and were poorly educated. Likewise, Islamic educational institutions i.e. 
madrasah and pesantren were considered unequal to non-religion-affiliated schools. 
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Therefore, it is not surprising that the symbols of Islam, such as prayer space in public 
places andjilbab (hijab),49 were not as popular as nowadays. 
Clifford Geertz classifies three different groups of people in Indonesia, especially 
Java, during the early period ofIndonesian independence. These are santri (devout 
Muslims), abangan (nominal Muslims), andpriyayi (social elites) (Geertz, 1960).50 The 
first two categories, i.e.santri and abangan, have been used for years to distinguish 
between Muslims who strictly practice their religion with those who do not. One of the 
implications of this dichotomy is that Indonesian Islam is regarded as a syncretic one, 
meaning that there are a lot of cultural amalgamations within Islam as it is practiced in 
Indonesia. Rence, Azra (2005) observes that many Western scholars view Indonesian 
Islam as peripheral, as opposed to Middle Eastern Islam that is regarded as central. 
As a result of national economic and social development, Indonesian Muslim 
society has changed throughout the country' s history. William Liddle observes that 
sorne fort Y years back, Islam was considered as marginal to the modem culture. 
Most educated and "civilized" people viewed Muslims as left behind. Nowadays, 
partly due to the development of Western-type as well as religious education of 
various schools, the new generation, that can be identified as modem, Indonesians 
and Muslims at the same time, has been born (Liddle, 1997, p. 34). 
This indicates that the continuing role of the Islamic schools and Muslim leaders in 
promoting Islamic values following the independence of the country has had a lot of 
impact on the development of Islam in Indonesia. Furthermore, Azra (2005) points out 
49 Head cover for women. 
50 Although, this categorization was not widely acceptable among Indonesian Muslims, especially to 
inc1ude priyayi as part of this categorization, the dichotomy of santri and abangan was widely used by 
many scholars. 
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that in the later period of development, there has been a strong tendency from the 
Indonesian Muslims to move towards a more conservative Islam, as a result of the 
santrinization process that l discussed in the previous chapter. 
The further implication of the above shifting religious life is that there is no clear 
boundary between the so-called santri and abangan, as more abangan Muslims have 
started to practice Islam more than they used to. Rence, more symbols of religion, 
especially Islam can be easily found in public places in Indonesia. Sorne of the 
indications of this are the increasing number of Indonesian Muslims making pilgrimage to 
M~cca51 and the increasing number ofnewly built mosques.52 
Although further research would be required to verify whether Islamic schools 
have a significant impact on changing Indonesian Muslim society, the indicators are quite 
suggestive: the number of new Islamic schools increases and the religious behaviour of 
Indonesian Muslims change. This at least can be seen as the indication of the reciprocal 
re1ationship between the modemization of Islamic schools, the continuation of religious 
education in public schools and the changing circumstances in Indonesian social and 
politicallife. Whether this is good or otherwise for society depends partly on how one 
views religion for human life, and partly on the aspect or mode of religious life that the 
society continues to preserve. This aspect is one of the issues in which Islamic schools 
will play a significant role. 
51 As the country with the biggest Muslim population in the world, Indonesia has the 
biggest quota for ha}} (pilgrimage). As many as 205,000 seats are allocated for Indonesian 
Muslims to do pilgrimage to Mecca each year, and in the last several years, this quota has been 
completed at least a year before the departure date. 
52 Hefuer (1993, p. 10) mentions that in East Java alone the number ofmosque increased from 
15,573 in 1973 to 20,648 in 1984 and 25,655 in 1990. A similar trend was also true for churches although in 
a smaller percentage. The number of churches in the same region had increased from 206 to 324 over the 
same period of time. 
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Future Trends 
Indonesian Islamic schools: Pesantren, Madrasah, and Sekolah Islam 
For Indonesian Muslims, as for others, formaI education is the best way to provide 
their future generations with the necessary knowledge and skills for their future lives. 
Moreover, many Indonesian Muslims seem to agree that the requisite knowledge and 
skills should include religious education. As religion remains an important aspect of their 
lives, they believe that religious education will provide young people with the values and 
beliefs that can help them cope with the increasingly globalized and secularized society. 
This assumption implies that the development of Islaillic schools in Indonesia is still in 
progress. 
The increasing demand for Islamic schools, however, is not necessarily positive 
for aIl kinds ofIslamic schools. Sekolah Islam, such as Al-Azhar, will be more popular 
than madrasah and traditional pesantren, especially in urban areas. The reasons for this 
are the quality of education and the simplicity/practicability of the religious instruction 
that such a school offers. This kind of school, moreover, does not only replace the old 
form of religious school, but also becomes an alternative for those who are not satisfied 
with the public schools. 
Although the trend shows that Sekolah Islam will continue to grow, Madrasah and 
Pesantren, as the symbols of Islamic educational institutions, will also continue to exist 
for at least two reasons. First, there are concerns held by many Muslims about the lack of 
institutions that train young Muslims to become experts on religion (ulama). Therefore, 
pesantrens remain the best alternative for those who believe in the importance of schools 
with "heavy" religious instruction. Second, following the govemment' s various policies 
to modernize Islamic educational institutions, most madrasahs and pesantrens have 
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reformulated their institutions to respond to both the government's policy and the 
people's demands. Moreover, most ofthese two kinds of institutions continue to provide 
affordable education for low income Muslim families. This allows them to become 
alternative schools for middle and low income families due to the limited places available 
in secondary public schools and the high priee of Sekolah Islam. However, the biggest 
challenge for these two types of institution is how they accommodate the growing 
demands of the society considering their own constrained human resources and limited 
funds, as most ofthem are not publicly funded. 
Sorne answers to this challenge are probably those indicated by, among others, 
Tebu Ireng and PMT HAMKA. As noted earlier, these schools offer a combination of 
ME- oriented schools and pesantren education. Parents who believe in the benefits of a 
boarding school system would consider schools such as Tebu Ireng and PMT Hamka as 
alternative places for their children to be educated. Realizing that in such schools aIl 
activities for their children are weIl planned from early morning to late night, compared to 
regular school (including madrasah) hours that usually end in the afternoon, it is very 
likely that parents, usually those who do not have enough time for their families, will find 
boarding schools one of the best alternatives. Therefore, it is not surprising that the 
number of such schools is also increasing, although not as dramatically as non-boarding 
ones. Another alternative way is extending the school hours for non-boarding schools, an 
alternative that sorne sekolah Islam are now starting to apply. 
. School autonomy and Government Roles 
The process of democratization in the latest development of the Indonesian 
political system has had a huge impact on the education system as reflected in the latest 
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law. One ofthe impacts is the decentralized education authority, which means two things: 
First, the local (district) government has more .authority to manage schooling under its 
jurisdiction to meet the local context. This, however, does not mean that the central 
govemment does not have anything to do with educational policy, like in Canada. The 
Indonesian system maintains the authority of the central government to control general 
policy in education. Second, school principals have more authority to manage their 
institutions involving other school committee members. Moreover, curriculum-wise, 
school and local government have more opportunities to contextualize and enrich the 
mandated curriculum. 
From another perspective, the issue of decentralization and the shifting paradigm 
of Islamic schools will also have a significant impact on the shifting roles of the 
government. There are two important issues regarding the government' s roles in this case. 
The first is the management of Islamic educational institutions, and the second is the 
central government' s role following decentralization. 
The latest educationallaw provides more authority for schoolleaders to somewhat 
independently manage their schools compared to what the previous laws permitted. The 
law (Article 51, point 1) explicitly states that "the management of early childhood, 
elementary and secondary education should be based on basic service standard 
considering school/madrasah-based management as its principle" (Sekretariat Negara, 
2003a). Furthermore, the formaI interpretation of the law (Article 51, point 1) affirms that 
"school/madrasah based management means that schoollmadrasah principals together 
with teachers and school committee reserve the authority to autonomously manage the 
school administration" (Sekretariat Negara, 2003b). This law clearly indicates the 
political will from the government to give school management more authority to manage 
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their own classrooms and school environment. Although more time is needed to see 
whether this part of the law is weIl implemented, at least there is a clear regulation that 
supports school principals' independence and autonomy. 
The release of the 2004 curriculum ofboth ME and MORA provides a further step 
forward toward school autonomy. This curriculum, as previously discussed, adopts the 
idea of competency-based curriculum. Although this curriculum is designed by the 
government, it gives more opportunity for schools and teachers to utilize their own 
creativity in developing and teaching school subjects. This is because what the 
government designs is only a set of competencies that students ought to accomplish 
according to their level. 
The increasing number of new Islamic schools also brings about another feature of 
school autonomy, that is the independence of managing religious instruction. As I 
mentioned, the tenn new Islamic schools or sekolah Islam refers to those ME-oriented 
schools that offer more religious instruction than the Ministry requires. While MORA 
created a set of religious instruction curriculum for madrasahs, and hence it can supervise 
the implementation of religious education in madrasahs, MORA do es not have the 
authority to supervise religious instruction in ME-oriented schools. In other words, even 
though a number of ME oriented schools refer to MORA when it cornes to religious 
instruction, there is no sufficient regulation that allows MORA to supervise religious 
education in ME-oriented schools. Likewise, ME do es not have a specific division on 
religious education that can supervise religious education in ME-oriented schools. 
The ab ove discussion on school autonomy leads to three important issues. First, 
the mandate for schoolleaders to autonomously manage school administration requires 
school management to be fully aware of accountability and independence. Furthennore, 
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the independence and accountability of school management requires an independent and 
critical school committee. At this point, it is necessary to address the following questions: 
How is the authority between schoolleaders, school committees, and regional education 
authority shared? What would be the difference between public and private schools on the 
above power sharing issue? And, how is the school committee empowered? 
Second, 1 believe there is also a dilemma in the beginning of the implementation 
of competence based curriculum. With the previous curriculum, teachers might feel 
ignored and imposed upon,· as an they had to do was read the mandated curriculum and 
textbooks, and teach whatever the curriculum required. The new curriculum, on the 
contrary, requires teachers to develop their own course materials based on the given set of 
competencies for each subject. While this means opportunity for teachers with rich 
resources and capability to utilize their own creativity, it can also be a burden for those 
who have less creativity and limited sources of information. The question is then, how do 
schools anticipate this problem taking into account the schools' own limited funding and 
resources? 
Third, the discussion of the lack of supervision of religious instruction in ME-
oriented schools could also become a serious issue considering the recent attack on 
religious fanaticism. Taking the issue of school autonomy into consideration, is there any 
limitation for schools to teach religion in their classrooms? If so, who is holding the 
responsibility to set those limitations? And if not, how is the issue of accountability raised 
in this aspect of education? 
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An 1slamic curriculum: 1s it possible? 
The growing number of Islamic schools within the new trend does not only raise 
the issue of school management, i.e., the coordination between the two ministries, but 
also a more fundamental issue: that is the. Islamic curriculum, or more precisely, the 
Islamic knowledge (this is not only religious knowledge, but also secular knowledge from 
the Islamic perspective). 
The dichotomy of religious and non-religious that has been widely acceptable in 
both Islamic and non-Islamic schools is now facing a challenge. Various Islamic 
educational institutions are trying to bridge the gap between the so-called religious and 
non-religious knowledge. Al-Azhar school, for instance, has started to reconcile various 
branches ofknowledge with religious (Islamic) teachings. An example that l brought 
forth in chapter 5 shows how the school tries to make a connection between a topic in 
Biology with Islamic teaching. 
The discussion about what constitutes an Islamic curriculum cannot be separated 
from the on-going discourse on Islamic knowledge. The latter is not limited to the 
knowledge of Islamic teachings and practices, but also inc1udes scientific knowledge. 
Generally, there are two positions among Muslims regarding the issue of Islamic 
knowledge. The first is the view of those who believe that knowledge is not neutral, and 
that the CUITent development of science and technology leads many scientists and 
ordinary people to disbelieve in God. For many Muslim scholars, this indicates that it is 
possible, even necessary, to construct an Islamic way of approaching the scientific 
kllowledge. It is believed that this approach will not only keep the faith of the scientists, 
but more importantly prove that Islam is not a simple religion that only deals with rituals 
and laws. The second is the view that knowledge should be left neutral and objective. 
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This view believes that there is no such thing as Islamic knowledge as there is no Jewish 
or Christian science. 
Stenberg (1996) identifies four leading Muslim scholars that have become the 
proponents of the discourse of the "Islamization" of science. Those are: Ziaudin Sardar, 
Seyyed Husein Nasr, Maurice Bucaile, and Ismail R. AI-Faruqi. These four scholars 
advocate different approaches to promoting the idea ofthe Islamization ofknowledge. 
Hoodbhoy (1991), on the other hand, problematizes the idea ofIslamic knowledge. He 
states that "there cannot be an Islamic science of the physical world, and attempts to 
create one represent wasted efforts" (p. 77). What is important, according to Hoodbhoy, is 
not promoting Islamic science, but rather enhancing the education of Muslims in every 
part of the world. This, in tum, will bring forth Muslim scientists, but not Islamic science. 
It is within the above dispute that the idea of the Islamic curriculum lies. This 
implies that the term "Islamic curriculum" can have two meanings, at least at the moment. 
First, a curriculum that represents the Islamization ofknowledge, where there is no 
division between religious and non-religious knowledge. Second, a curriculum that 
combines the instruction of Islamic teachings with "neutral" scientific knowledge. The 
development of Indonesian Islamic schools thus far uses the second understanding of the 
Islamic curriculum, as we have seen throughout the previous chapters. However, there is 
an indication that the application of the first meaning of Islamic curriculum is being 
developed. Time will prove whether the discourse of the Islamization ofknowledge leads 
Muslim scientists to discover a whole new approach to scientific inquiry or whether it 
remains in the realm of discourse. 
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The challenges ahead: Indonesian Islamic schools and global issues 
As situated in the global society, Islamic education in Indonesia is required to pay 
attention to the issues of religion and world society. Sorne important issues that need 
particular attention are the issues of democracy and citizenship, gender equity, religious 
understanding, religious pluralism, and the secular culture. 
Democracy 
The question of the relevance of Islam and democracy is one of the questions that 
often cornes up when one discusses the existence of Islam within a modem social and 
political context. Despite the fact that most of the Muslim people are now living in 
secular countries (countries that do not adopt Islamic law as the state law), there are at 
least two different positions among Muslims regarding the above issue. The first would 
say that Islam is relevant to democracy. The basic argument for this is that the idea of 
democracy that promotes equality, justice and freedom is also the concem of Islamic 
teachings. The second, on the contrary, believes that democracy is not an Islamic system. 
According to this view, an Islamic system should be based on the teachings ofthe Quran 
and the Hadith, while democracy is neither in the Quran nor in the Hadith. Moreover, the 
notion offreedom within the context ofliberal democracy is different from that of the 
Islamic teachings. The arguments and the counter arguments of these two different groups 
can go on and on, demonstrating whether or not Islam is compatible to democracy. 
Those who maintain that Islam can exist within a democratic society can further 
argue that a huge number of Muslims are now living in democratic Western countries. 
These Muslims can find how this system can benefit them as practicing Muslims. This is 
because, although democracy is not a perfect system, but it gives equal rights and 
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opportunity for people with different religious and ethnic backgrounds. Therefore, 
accepting democracy is the best attitude that Muslims can offer to the world in order to 
live side by si de with other people. On the contrary, imposing an Islamic system within 
the context of a pluralistic society, as the second opinion would suggest, is not a workable 
idea, since other groups of the society would also promote their own system. Moreover, 
those who are in favour of this opinion would argue that, as a matter of fact, the seed of 
democracy had been planted during the early period of Islam when Muslims had to find 
the successor of the prophet as the leader of the community. It is this argument that united 
Indonesia's founding fathers to live in a country that accommodates different religious 
believers and treat them equally. Hence, democracy became one of the principles of 
Pancasila. 
Although democracy is widely accepted as the social and political system of 
Indonesia, there remain a number of challenges that need to be taken into serious 
consideration. One of the important issues in a discussion of Islam and democracy is the 
position of citizens as religious persons. The most crucial question is whether it is 
possible to be a democratic citizen in a democratic state and at the same time be a good 
Muslim. Of course, a pro-democracy Muslim, would easily answer that it is possible 
considering the fact that Indonesian Muslims have been living in a "democratic" state for 
years. The fact is, however, there are a number of challenges that must be faced to make a 
society democratic, just as there are many challenges that must be faced to become good 
Muslims. Take the issue of Islamic or sharia law as an example. Although Indonesia does 
not formally apply Islamic law, the attempts of sorne Muslims to implement the law in 
Indonesia remain an issue. 
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The challenge for Islamic schools is to continue promoting the idea of democracy 
to society, not only through textbooks and lectures, but more importantly, through their 
actual actions on dealing with students and the society. Issues such as the rights of 
teachers and students, Muslim and non-Muslim relations, decision-making within the 
school context, and student-teacher relationships are among the most important issues that 
Islamic schools should take into consideration when promoting the idea of democracy. 
Gender Equity 
The issue of equality between men and women is one of the most controversial 
issues in the realm of religion, including Islam. The question is not only if religion 
regards females as equal to males, but also on how religious rules have a different impact 
on men and women. 
l believe that the majority of Muslims are in agreement in saying that Islam 
respects women and men equally ifthey are asked about the position ofwomen in Islam. 
As weIl, most of the Muslims would suggest the fact the Islam was revealed when society 
did not respect women and it came to change that. One of the most often quoted examples 
in this case is the issue of inheritance. Before the coming of Islam, women did not have 
the right to receive any inheritance from their deceased husband or parent. Then, Islam 
came and changed the convention by giving women the right to share the inheritance with 
other family members, although the right of a woman is worth only half that of a man. 
The question in this case is whether the decision of giving women the right to inherit 
wealth from the deceased family member is a final one. Sorne Muslims would say yes, 
this is the final status of women' s right in terms of inheritance as it is clearly stated in the 
Quran (chapter 4, verse Il). Other Muslims would suggest that this is not a final status, 
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arguing it is not the idea ofwomen receiving half ofmen's proportion that is important, 
rather, it is the idea of respecting women that should be understood. Hence, the elevation 
of the status ofwomen that had started in the early period ofIslam should continue to be 
promoted until they are equal to men. 
As in the case ofinheritance, the status ofwomen in education, especially Islamic 
education, was equally problematic. The early development ofIndonesian Islamic 
education suggests that girls did not benefit from the right to be educated as boys did. 
Most of the pesantrens did not have place for girls at the beginning of their existence. 
Therefore, women were not important figures in the early history of Indonesian Islamic 
education. The most notable woman who played an important role in breaking the ice was 
Rangkayo Rahmah AI-Yunusiah who led the creation ofthe first Girls' Islamic schools 
(Madrasah Diniyah Puteri) in Padang Panjang, West Sumatra in 1923 (Yunus, 1992, p. 
68). This school gave the opportunity to Muslims girls, especially in West Sumatra, to 
leam both Islamic and secular knowledge. However, this kind of school did not appear in 
various parts of the country during the early modemization of Islamic schools. 
The modemization of Islamic education following the country' s independence has 
also had an impact on Muslims women' s access to education. Sorne pesantrens started to 
open pesantren for girls, and sorne madrasahs even started co-education, an educational 
practice that many found inappropriate in the early development of Islamic education. 
This development has allowed Indonesian Muslim women to receive education that is on 
par with that of their male counterparts. 
As women's access to education in many cases depends on their position in 
religious and sociallife, the society's perception towards women's social role becomes 
one of the determining factors on women's educational rights. Fortunately, the later social 
.~. 
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development indicates that Indonesian Muslims' view ofwomen is considered more 
moderate than that of Muslims in sorne other Muslim countries. Hassan (2002, p. 179) 
reports that compared them to their Pakistani, Egyptian and Kazakhstani counterparts, 
Indonesian Muslims have a more modem view on women's roi es in sociallife. This 
suggests that Indonesian Muslims are more tolerant of the idea of women playing equal 
roles with men both in family and society. 
It is not surprising for Indonesians to know that the Indonesian Muslim society 
has more respect for women compared to sorne other Muslim countries. One of the 
examples of this is the acceptance of a female president by Indonesian Muslims. 
Although the Indonesian experience ofhaving a female leader is not unique, this 
nevertheless reflects the idea that women could take on leadership roles in Indonesian 
society. This fact, however, cannot be taken for granted. The political fact that Indonesia 
has been led by a female president does not mean that an Indonesian Muslims share the 
same view on that issue. In fact, when Megawati's party first won the election, a number 
of politicians prevented her from becoming the president by arguing that it is against 
Islamic principles to have a female leader. As a result, Abdurrahman Wahid was elected 
as president. Only after members ofparliament viewed Wahid as incapable of 
maintaining the presidency did Megawati become the president. 
What l am trying to say through the ab ove examples is that although the 
development ofIndonesian Islamic education has directly or indirectly shaped the view of 
Indonesian Muslims towards women' s role in society, there remain a number of issues 
that Islamic schools have to pay attention to regarding gender equity as not all Muslims 
share the same religious views in this case. 
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Religious understanding and the image of Muslims 
The discourse of religious understanding among Muslims became an interesting 
topic of discussion for Muslims and non-Muslims alike following the September Il, 2001 
attack on the World Trade Center in New York City. In general, there are two groups of 
Muslims when it cornes to religious understanding: the scripturalists and the 
contextualists. 
The first refers to those who tend to understand Islamic teachings as they textually 
appear in the Quran and hadith (the prophet's tradition). They believe that the Quran is 
the final reve1ation and the teaching of Islam is comprehensive as the revelation of the 
Quran completed. Therefore, unless the verse of the Quran demands further 
interpretation, any verse of the Quran should be understood and hence followed as it is. 
Take the issue of stealing as an example. The Quran said that "as to the thief (male or 
female), cut offhis or her hands: a punishment by way of example, from Allah, for their 
crime: and Allah is exalted in power." (Quran chapter 5, verse 38). The textual approach 
to this verse suggests that according to the Islamic law, the punishment for a thief is to cut 
off part of his or her hand, although there is a further discussion on the conditions in 
which this punishment can be applied. 
The second refers to those who be1ieve that although the reve1ation of the Quran is 
complete following the end of the reve1ation, the verses of the Quran should be 
understood within the context of the reve1ation, and hence sorne verses of the Quran that 
can no longer be applicable today should be re-interpreted within the context of today' s 
society, without neglecting the basic values of Islam. Looking back to the issue of 
stealing for example, it is understandable why the Quran suggests cutting off the hands of 
a thief once one understands the context of the society in which the Quran was revealed. 
For this group, the most important message from that verse is not that a thiers hand 
should be cut off, but rather the message is that stealing is not an acceptable behaviour 
and that a certain punishment should be applied to those who commit such a crime. 
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Although the distinction between the' scripturalists and the contextualists is 
theoretically c1ear, it is not easy to distinguish the two within the context of practicing 
Muslims. One might simply connote the scripturalists as the radical Muslims and the 
contextualist as the liberals. This is not really the case. In fact, this connotation may lead 
one to misjudge practicing Muslims as radicals, antisocial, and hence possibly harmful to 
society. The problem is sorne Muslims could be conservative on certain aspects and 
, liberal on others. In other words, although many Muslims maintain their religious rituals 
as they textually learn and traditionally inherit them, it does not mean these Muslims 
agree to the scripturalists' interpretation of the above verse. 
It is undeniable that a conflict of values and beliefs always occurs within the 
context of a pluralistic society. It is also understandable that those who believe that their 
values are the best alternative for the society try to promote their values so that it is 
accepted by the whole society. This, 1 suppose, is not unique to Islam, but also applicable 
to other religions and belief systems. Therefore, many religious believers not only 
devotedly practice their religions but also try to influence others to share the same belief. 
1 believe that this is also acceptable so long as they do not impose their belief on others in 
any way that is socially unacceptable, let alone destructive. It is within this context the 
issue of conservative and liberal Muslims should be positioned. Believing in and 
practicing religion is one's fundamental right, and this right should not be abandoned 
unless it harms the society in which he or she lives. 
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Islarnic schools -including madrasah, pesantren and sekolah Islam- as the 
proponent of Islarnic values are the rnost deterrninant place in shaping the future of 
Indonesian Muslirn society. The rnodemization ofIndonesian Islarnic schools so far has 
proven to a certain extent that they are able to lead Indonesian Muslirn society to 
becorning more open-rninded and adjustable to modem society without necessarily losing 
their faith. Moreover, as the negative impact of globalization jeopardizes the younger 
generation, rnany parents believe that preserving religious values is the best way to 
protect their children, and hence Islarnic schools continue to exist, even increase in 
nurnber. As part of the pluralistic society as weIl as the globalizing world, the proponents 
of Islarnic schools should also be aware of sorne social issues that require careful 
religious consideration. Issues such as religious radicalisrn should becorne a concem of 
the Islarnic schools, which should carefully explain both the misuse and rnisunderstanding 
of religious teachings to both their students and the larger society. 
Religious Pluralism 
Since the beginning of its creation as a country, Indonesia has been religiously 
plural. Although the rnajority of its population are Muslirns, it recognizes other religious 
believers as equal citizens. Therefore, when sorne Muslirn leaders proposed the 
ernployrnent of Islarnic law (sharl'a) for Muslirns during the creation of the Indonesian 
constitution, the idea was not approved. The rnajority of the politicians, including sorne 
other Muslirn leaders, preferred to prioritize the unit y of the nation instead of prornoting 
Islarnic law. 
The pluralistic nature of Indonesian religious society is protected not only by the 
constitution, but also by sorne other laws. Howell (2005, p. 2) mentions that according to 
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Law no. 5, 1969, Indonesia recognizes five fonnal religions: Islam, Protestantism, 
Catholicism, Hinduism, and Buddhism. Although Howell refers to this policy as 
"delimited pluralism" (meaning that it recognizes pluralism but with limitations), this law 
reflects the recognition of the Indonesian government of the presence of religions other 
than Islam. In fact, other religions such as Confucianism, Judaism, and sorne other 
indigenous religions co-exist with the above mentioned religions, although they are not 
fonnally recognized. 
The issue of pluralism became controversial in mid-2005, when the Indonesian 
Ulama Council (MUI)53 release itsfatwa (religious verdict) conceming pluralism, 
liberalism, and secularism. According to its verdict no. 7/MUNAS VII/MUI/II/2005, MUI 
considers pluralism, liberalism and secularism as unlawful trom an Islamic point ofview, 
although MUI clearly acknowledges the pluralistic nature of the society. Therefore, this 
organization prohibits Indonesian Muslims trom practicing and promoting those ideas. 
Considering the pluralistic nature of the country, this idea provoked controversy 
among Indonesian Muslims. Muslim leaders including fonner president Abdurrahman 
Wahid and Muslim intellectual Dawam Raharjo opposed the above verdict, arguing that 
Indonesia is not an Islamic state, and that pluralism is necessary for religious treedom 
("Tokoh agama," 2005). On the contrary, sorne other Muslim intellectuals, such as Adian 
Husaini, supports MUI' s verdict arguing that it is necessary to prevent Muslims trom 
ignoring their own religion. In fact, as Husaini believes, this verdict is not only important, 
but also overdue (Husaini, 2005). 
53 MUI (Majelis Ulama IndonesialIndonesian Ulama Council) is an organization ofIndonesian 
Islamic scholars that views various social issues from religious perspective. These views are then reflected 
in theirfatwa (legal opinion) or tausiah (non-Iegal recommendation). This group is considered to consist of 
conservative Muslims. For more information about this group, see Ichwan (2005). 
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The issue of religious pluralism is controversial because different groups of 
people define the meaning of pluralism differently. MUI itself defines pluralism as "a 
position that promotes the idea of the similarity of various religions, and hence the claim 
oftruth of each religion is relative" (MUI, 2005). Although this definition does not seem 
to have a problem from a secular perspective, it does contain a serious problem from a 
religious perspective, at least according to MUI. MUI's objection toward pluralism in this 
definition is that it can cause ambiguity among religious believers, in this case Indonesian 
Muslims, towards their own religion. The ambiguity is that as Muslims they should keep 
the belief that Islam is the perfect religion, the best among others, while promoting 
religious pluralism means acknowledging that one religion is as good as another. This is 
something that MUI finds hard to accept. Therefore, as the organization of Muslim 
leaders in Indonesia, MUI believes it is its responsibility to keep Indonesian Muslims 
from falling into this state of ambiguity, and hence produced that verdict. However, at the 
same time it recognized the pluralistic nature of Indonesian people. The questions then 
becomes whether the definition of religious pluralism that MUI proposes is an agreed-
upon definition among religious believers, and whether or not it is necessary to produce 
such a verdict in a country where religious rights are protected. 
It is also important to note here that the issue of religious pluralism has also been 
of concern to the Catholic Church. Realizing that a multi-religious society is unavoidable 
and that letting religious people in society disrespect each other is potentially dangerous, 
the Catholic Church released a declaration recognizing that religions other than 
Christianity have the right to exist and that people who believe in those religions have the 
right to be respected. Furthermore, this declaration also recognizes that to a certain extent, 
these religions have similarities with Christianity (Declaration, 1965). This l believe 
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becomes an important reference for any Christian to respect other religious believers in 
living in a multi-religious society. 
As a country that consists ofbelievers ofvarious different faiths and that has 
committed itself to treating all different religious believers as equal citizens, Indonesia 
should take the above issue into serious consideration. Indonesian society, as the MUI 
verdict acknowledges, has been and will continue to be religiously plural. Therefore, 
interaction among religious believers is ultimately unavoidable. The problem is that this 
interaction sometimes leads these believers of different faiths to touch upon the issue of 
the faith of others. For MUI, this is something that should be avoided, while for others 
this is an unavoidable consequence ofliving in a multi-religious society. l believe the 
consequence of these two different positions could imply two different kinds of society. 
First, religious believers should be segregated according to their religions. Second, 
society accommodates different religions to co-exist peacefully. Indonesia, l believe, 
should be in favour ofthe second option, as the tirst is not only socially unhealthy but 
also potentially dangerous. 
Having discussed the challenge of religious pluralism in Indonesian society, l 
would like to emphasize that it is important for Islamic schools to discuss this issue with 
their students' minds. This is because, unlike public schools that are open to students of 
different religions, Islamic schools are religiously exclusive. Therefore, it is also 
necessary at this stage to broaden the meaning of religious education from only 
preserving certain religious beliefs and practices to also inc1ude introducing the beliefs 
and practices of others. This, l believe, willlead future Muslim generations to not only 
preserve their religious faith and practices, but also respect those of others. In tum, this 
will also lead the society to strengthen their national unit y and have different religious 
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communities live si de by si de peacefully. This is why Jackson (2004) promotes the 
importance of inter-religious dialogue in the c1ass room. He argues that "through 
reflecting on difference and through comparison and contrast oftheir [students'] own and 
other beliefs, values assumptions and practices, students become more educated about 
othemess and more self-aware" (p. 125). 
l furthermore believe that inter-religious dialogue is not only important in the 
multi-faith schools, but also in mono-religious schools such as Islamic schools. For 
Islamic schools, the issue of pluralism does not always mean the relationship between 
Muslims with other religious believers; it may also mean the variety of religious 
interpretation within the Muslim society. In addition to Ahlussunnah (Sunni) and Shi 'ah 
(Shiite), there are sorne other different sects within Islam, including Ahmadiyah 
(Ahmadite) and Ismailiyah (Ishmaelite). Sunni Muslims might view other groups as not 
Islamic, but the fact is these groups consider themselves to be Muslims and base their 
religious teachings on the Quran. In Indonesia, sorne Muslims continue to fight against 
the existence of the Ahmadiyah sect in a destructive way. l believe this is something that 
could be avoided ifthe schools, especially Islamic schools, include religious dialogue into 
their curricula. 
Religious school and the secular culture 
l have so far discussed the challenges that religious schools have to face in 
relation to religious understanding both within and outside the Muslim community. In 
fact, there is another significant issue that Islamic schools have to pay careful attention to: 
that is, secular culture. By this l mean the culture that promotes liberal, permissive, and 
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hedonistic ways of life. In a softer form, this kind of culture can also be introduced to 
young people as pop culture. 
In addition to making the society weIl informed and educated, the rapid 
development of information and technology today also brings a significant impact that the 
Muslim society considers as risk. This is because the transmission of information and 
technology also promotes the liberal, permissive and hedonistic ways oflife to Muslim 
community. For a community that considers such social behaviours as drinking, 
gambling, and extramarital-sex as serious social problems, promoting religious values 
through religious education is necessary. 
So far, the issue of secular culture has not been considered an important part of 
religious education, although many see it as a challenge. What the Islamic schools have 
done is define what is lawful or otherwise according to Islamic values. The fact that 
students could find any information about secular culture, and especially pop culture, 
easily from TV and the internet, should focus the attention of Islamic schools if they want 
to continue preserving Islamic social values. This is important because sorne Muslim 
groups, such as FPI (Front Pembela Islamiisiamic Defenders' Front)54 have started to 
fight against these social problems in a destructive manner, while sorne other Muslims 
enjoy this way of life. Taking this into consideration, Muslim educators should raise this 
issue within their pedagogical discourse. Furthermore, it would be beneficial for both 
students and the Muslim society if the Islamic schools could address this issue through 
54 Front Pembela Islam (lslamic Defenders' Front) is a group oflndonesian Muslims that 
provocatively promotes the social values oflslam. This group sometimes "inspects" bars and nightc1ubs in 
various places that inc1ude nudity as part oftheir entertainment program. Usually, during the holy month of 
Ramadhan (the month offasting), this group might violently attack those bars and nightc1ubs that open for 
24 hours, arguing that this is against the provinciallaw and disrespectful to Muslims. 
their curricula in way that can lead students to understand the context of the secular 
values and define their own position in relation to it. 
Concluding remarks 
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The study that l have conducted reveals the historical perspective regarding the 
changes in Indonesian Islamic schools. These changes clearly indicate a trend to 
modemized educational institutions, while at the same time fostering the value of religion 
as an important part of education. l argue that there is a significant reciprocal relationship 
between the transformation of Islamic schools as reflected in their curricula, and the 
social and political changes in Indonesia. 
It is clear that social demands as well as political decisions have influenced the 
direction of Islamic schools, although sorne Islamic schools maintain their independence 
(i.e.maintaining their own curricula). These independent schools have amazingly been 
able to broaden or at least maintain their constituency to support their existence, since 
these schools are solely dependent on parental support. The continuing existence of 
private Islamic schools as well as the positive responses of a number of Islamic schools 
toward the new govemment policy have in tum maintained the faith among the 
Indonesian the Muslim community. 
Considering the continuing existence of Islamic schools within the context of 
modem Indonesian society, it is not surprising to observe that Indonesian society remains 
to sorne extent religiously devoted. However, as Indonesian Islamic schools vary in terms 
of institutional form, curriculum and religious understanding, the view of Islam as 
religion and as a way oflife among Indonesian Muslims is also diverse. As the center of 
the propagation of Islam, it is expected that these Islamic schools will be able to promote 
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a rational understanding of Islam in society, an undersÛmding that can both connect the 
Muslim community with other members of the world society as weIl as bring benefits to 
the Muslim community themselves and the entire world's population. 
Directions for further research 
Considering sorne findings of the study as weIl as its limitations, there are a 
number of issues that need further investigation. 
1. As there exists a variety of Islamic schools nowadays, it is important to know the 
variation of religious education among these schools. A future study could provide the 
map of the intensity of religious education among these different schools, and, 
possibly, the religious understanding that each school offers to its students. 
2. Although the study that 1 conducted traced the evolution of the curricula of Islamic 
schools, it do es not pay particular attention to the evolution of religious instruction 
within these schools. Further study on how religious instruction has changed in 
Indonesian Islamic schools will be very important in order to see how the Islamic 
schools' decision to allocate more space for secular subjects has an impact on 
religious instruction. 
3. The continuing support of Indonesian Muslim people towards the existence of a 
variety of Islamic schools within the Indonesian education system also raises an 
interesting question: What are the backgrounds 9f the families that maintain their 
support for these Islamic schools? In other words, there is a need to study the profile 
of the families that send their children to these institutions and the reason behind their 
continuing support. 
I~" 
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4. As an emerging democratic country, the Indonesian case of Islamic education as well 
as the country' s strugg1e to fight against religious radicalism will become an 
interesting reference for other countries with similar circumstances. In this context, it 
will be interesting to compare the Indonesian case of a dual education system and its 
changing religious schools with experiences of other Muslim countries such as 
Pakistan, Egypt, Malaysia, and sorne Middle Eastern countries. 
5. The continuing existence ofreligious educational institutions within a modem and 
secular society like Indonesia is also an interesting phenomenon. A comparison 
between the Indonesian situation and religious education in non Muslim societies, 
such as Hinduism in India or Catholicism in Quebec might be interesting. 
Policy Recommendations 
1. Considering that there is no clear boundary between religious and secular educational 
institutions in Indonesia, and the ineffectiveness of dual education management, it 
would be beneficial that the management of religious schools be merged under the 
national education authority. Needless to say, in order to have more effective and 
efficient educational supervision and financing, it would be more use fuI ifMORA's 
division of formaI religious education could be integrated into the Ministry of 
National Education. 
2. With the reality of an increasingly pluralistic and globalizing society, the notion of 
religious education in Indonesia needs to be broadened from instruction of a single 
religion to multi-religious literacy. 
3. As a number of ME-oriented schools offer a significant amount of religious 
instruction, it is necessary to ensure that religious education in these schools do es not 
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take on more importance than the teaching of non-religious subjects. Therefore, it is 
important to have a body that can facilitate the needs of this type of school to 
improve their curriculum. 
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Tel: (514) 398-7039/2183 
Fax: (514) 398-1527 
Informed Consent Invitation and Form 
Subject: A request to part ici pate in research. 
Greetings, 
My name îs Muhammad Zuhdi. 1 am a PhD student at the Faculty of Education McGill 
Univeristy Canada. 1 am currently planning to do my research project for writing my 
dissertation. The subject that 1 am going to study is The history of thelndonesîan lslamic 
Sc/wols Curricula. 
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Through this research 1 will investigate the evolution of the Indonesian Islamic schools 
curriculum and the factors that influence the curricular changes. Furthermore, 1 would 
aIso explore the variation of cutTicula among the existing Islamic schools and how the 
variation oœurs. 1 believe this study will give sorne contributions not only to the study of 
the history of lndonesian education, but also to the development of Islamic education in 
the future. 
As a person that has a lot of experiences in the development and the implementation of 
Islamic curriculum, yom participation is very impOltant in this study. Believing in the 
importance of this study and your capacity to make a contribution, 1 woul,d like toinvite 
you to pmticipate in this study aS a resource person. 
For further information you can read the attached brief proposaI and feel free to ask me 
any question about this study. 
Before you sign yom agreement to becorne my resource person, 1 would like to 
emphasize that: 
L Your participation is on a voluntary basis, which means you are free to either 
participate or not to participate; 
2. You might decide the tÎme and place that make you comfortabJe to answer my 
questions; 
3. You have the right to withdraw your participation at any time; 
4. Your privacy and confidentiality will he highly respected. 
After reading this page, please fiH in the form in the next page. 
Thank you for your attention and patticipation. 
Sincerely yours, 
t 
'" 
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Jakarta, 13 Agustus 2003 
Hal: Mohon Kesediaan Wawancara 
Kepada Yth. 
Assalamu'alaikum Wf. Wb. 
Saya, Muhammad Zuhdi, adalah dosenFakultas Tarbiyah VIN Syarif Hidayatullah 
Jakarta yang sedang melaksanakan tugas belajar di Faculty of Education McGili 
University Kanada. Disertasi yang akan saya tulis berkenaan dengan evolusi kurikulum 
pendidikan Islam di Indonesia sejak masa kemerdekaan hingga perkembangan terakhir. 
DaIam studi tersebut saya ingin mengungkapkan lebih jauh proses formaIisasi serta 
perkembangan kurikulum pendidikan Islam di Indonesia dan berbagai respons dari 
lembaga-lembaga pendidikan swasta terhadap sentralisasÎ kurikulum madrasah dan 
sekolah. 
Sehubungan dengan itu, saya meminta kesediaan Bapak untuk menjadi nafa sumber 
(întbfman) dalam penelitian saya inL Perlu saya sampaikan bahwa: 
1.Partisipasi Bapak dalam studi ini bersifat sukarela; 
2. Bapak dipersilakan menetukan waktu dan tempat interview yang sesuai dengan 
jadwaI Bapak; 
3. Bapak berhak untuk membatalkan kesediaan berpartisipasi dalam studi saya îni; 
4. Saya akan menghargai dan melîndungi pernyataan-pemyataan Bapak yang bersifat 
pribadi dan rahasia. 
Akhimya, saya berbarap Bapak bersedia meluangkan waktu untuk berpartisipasi 
dalam studi yang saya percayai bukan hanya ber&1U11a untuk saya pribadi, tetapi juga bagi 
perkembangan studi pendidikan Islam di Indonesia di masa depan. 
Atas perhatian, kesediaan dan hantuan Bapak, saya ucapkan terima kasih. 
Wassalamu'alaikum wr. wb. 
Hormat saya, 
--- -------- --------
.r-'. 
The unclersigned, (please print your name) _______________ _ 
have carefulJy studied the aboye and understand my patticipation in the research as 
explained in this agreement. 1 freely agree to participate in this study and (choose one of 
the following options): 
i] l do not mind my identity (name and position) to appear in the dissertation. 
[] 1 want my îdentity is kept secret and not appear in the dissertation. 
Il Other condition (please specify) _________________ _ 
Signature 
Place and Date 
Note to the Ethic Review Committee: 
11ûsform will be given to the Interviewees in lndonesian language (Bahasa lndonesia) 
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Kesediaan Wawancara 
Saya yang bertanda tangan di bawah inÎ: ... ____ ~_, telah 
membaea dan memperhatikan surat dari sdr. Muhammad Zuhdi mengenai studi yang 
sedang ia lakukan. 
Saya bersedia diwawancarai untuk keperluan studi dimaksud dan (pilih salah satu): 
o saya tîdak keberatan nama dan jabatan saya (yang berkenaan dengan studi iui) untuk 
dîkutip dalam disertasi. 
o saya ingin agar nruna dan identitas saya tidak dîmuat dalam disertasi. 
o catatan lain __ _ 
Tempat dan tanggal : ________ _ 
Tanda tangan 
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Interview guide 
(English version) 
Interviewees: Governrnent officiaIs at MORA 
1. Curriculum policy prior to 1975 
2. What was the rationale of the 1975 three-minister decree? 
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3.What were the benefits of the 1975 decrèe to Islamic schools, and in large to the Muslim 
community? 
4. What were the responses from the Muslim leaders? And how did you identify different 
responses? 
5. How did the governrnent react to those responses? 
6. Was there any disagreement among Muslim leaders conceming the standardized 
curriculum? And how did the governrnent deal with that? 
7. What was the importance of 1984 curriculum? 
8. Was there any significant change? Why? 
9. How had Muslim educators and leaders contributed to the development of the last two 
educational acts? 
10. What do you believe is the significance of the new acts in relation to Islamic educational 
institutions? 
Il. What were the responses of Muslim and other educators regarding the release of the new 
educational acts? 
12. In your opinion, why does religious education remain a controversial issue in the debate 
on educationallaws? 
13. How do you see the CUITent development of the variety ofIslamic schools with their 
curricula? 
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Interviewees: Leaders of Pesantren/Madrasah 
1. What was the main goal ofthis pesantren/madrasah as its founder intended? 
2. Do you think this goal is still applicable today? Why? 
3. Could you explain how has the curriculum ofthisinstitution changed over time? 
4. What are the causes ofthose changes? 
5. In your opinion, what is the importance of maintaining religious educational institution 
within today' s Indonesian context? 
6. When the government first introduced standardized curriculum for Islamic schools, what 
was your institution' s responses? 
7. Why did your institution take that position? 
8. In ad,dition to the government curriculum, do you also have additional curricular 
activities? If so, why do you think the addition is important? 
9. How does your institution develop its own curriculum? 
10. What do you think about those Islamic intsitutions that adopt ME curricula rather than 
MORA's? 
Il. What do you think the significance of maintaining the traditional pesantren system within 
the new national education system? 
Interviewees: Leader of Al-Azhar and similar institutions 
1. What was the main goal of the creation ofthis institution? 
2. What did the institution do to achieve that goal? 
3. Has the goal changed since it is first created? 
4. Al-Azhar is considered as the leading new Islamic school in Indonesia. Could you 
explain how do you achieve such recognition? 
5. Themost common form ofIslamic educational institution is madrasah and pesantren. 
Why your institution did not choose that form? 
6. Why does your institution prefer to adopt ME curriculum instead of MORA's? 
7. How do you create your own religious education curriculum? 
8. What are the difference between your religious instruction and the MORA's religious 
instruction? 
9. How has the curriculum changed overtime? 
237 
10. There are a number of different interpretations of sorne of the Islamic teachings. How do 
you deal with that issue in creating your own curriculum? 
Il. Does your institution offer its students understanding of other religion? 
12. Combining the ME curriculum with your own religious curriculum requires extra hours 
for students, how do you deal with this issue? 
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Appendix B 
Indonesian Population by Religion in 2005 
Religion 
No Province Islam Protestants Catholics Hinduism Buddhism Total 
1 Bali 204.436 25.29 25.258 3.296.155 21.826 3.572.965 
2 Bangka Belitung 794.307 69.643 21.116 994 68.75 954.81 
3 Banten 7.746.781 129.494 83.641 35.601 93.859 8.089.376 
4 Bengkulu 1.523.187 21.729 10.414 4.241 2.26 1.561.831 
5 DI Y ogyakarta 3.114.444 168.914 100.025 6.141 4.858 3.394.382 
6 DKI Jakarta 7.157.182 501.168 336.514 28.508 313.217 8.336.589 
7 Gorontalo 894.771 16.796 2.903 3.145 2.187 919.802 
8 Irian Jaya Barat *) *) *) *) *) *) 
9 Jambi 2.439.894 54.613 26.2 1.768 46.123 2.568.598 
10 JawaBarat 34.864.322 656.534 282.969 184.987 341.128 36.329.940 
11 Jawa Tengah 29.942.066 500.644 373.601 27.297 67.867 30.911.475 
12 Jawa Timur 33.672.798 575.182 399.869 214.824 146.779 35.009.452 
13 Kalimantan Barat 2.212.526 468.958 888.619 8.559 218.937 3.797.599 
14 Kalimantan Selatan 2.888.001 28.511 18.122 9.514 17.591 2.961.739 
15 Kalimantan Tengah 1.302.444 306.841 58.193 199.805 2.296 1.869.579 
16 Kalimantan Timur 2.426.112 307.641 166.018 32.848 33.885 2.966.504 
17 Kepulauan Riau *) *) *) *) *) *) 
18 Lampung 6.357.604 80.266 83.656 97.532 27.265 6.646.323 
19 Maluku 564.035 488.631 88.577 3.858 341 1.145.442 
20 Maluku Utara 670.383 203.244 6.862 120 74 880.683 
21 Nanggroe Aceh Darussalam 4.023.431 39.123 5.705 815 6.52 4.075.594 
22 Nusa Tenggara Barat 3.818.344 9.613 7.941 114.702 39.068 3.989.668 
23 Nusa Tenggara Timur 384.945 1.369.302 2.185.195 10.458 940 3.950.840 
24 Papua 491.811 1.338.064 505.654 6.869 3.4 2.345.798 
25 Riau 4.647.864 71.848 282 10.768 296.222 5.308.702 
26 Sulawesi Barat *) *) *) *) *) *) 
27 Sulawesi Selatan 6.959.472 606.238 127.502 53.406 21.168 7.767.786 
28 Sulawesi Tengah 1.577.511 322.314 23.829 77.292 4.318 2.005.264 
29 Sulawesi Tenggara 1.692.644 30.458 12.957 39.3 913 1.776.272 
30 Sulawesi Utara 610.86 1.371.214 128.962 28.2 11.783 2.151.019 
31 Sumatera Barat 4.147.436 49.371 38.767 238 4.998 4.240.810 
32 Sumatera Selatan 7.423.144 90.186 100.359 67.48 119.396 7.800.565 
33 Sumatera Utara 7.530.839 3.062.965 550.456 21.329 . 324.864 11.490.453 
Total 182.083.594 12.964.795 6.941.884 4.586.754 2.242.833 208.819.860 
*) Papua includes Irian Jaya Barat, Riau includes Kepulauan Riau, and Sulawesi Selatan includes 
Sulawesi Barat 
Source: Board for Statistics Center 2005 as cited in MORA's website: 
http://www.depag.go.id/index.php?menu=page&pageid= 17 
~ .. 
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Appendix C 
Top Ten High Achieving Shools (Public and Private) for Science Program 
Based on the Result of the 2003 National Examination 
No. School Name 
l. SMU KRISTEN 1 BPK PENABUR 
2. SMUSWASTA SUTOMO 1 
3. SMU SANTA URSULA 
4. SMUKRISTEN KALAM KUDUS 2 
5. SMUN 17 PALEMBANG 
6. SMUNEGERI 1 BOYOLANGU 
7. SMUTARUNA NUSANTARA 
8. SMU UNGGUL ACEH SELATAN 
9. SMU Santo Aloysius 
10. SMUINSAN CENDEKIA 
Abbreviation: 
Std = No. of Students 
Pr = Private 
Pu = Public 
IND = Indonesian language 
ENG = English 
MAT = Math 
N = Nationallevel 
P = Provinciallevel 
C = City/regionallevel 
Sta Subject/Mark 
tus IND ENG MAT 
Pr 8.10 9.00 7.99 
Pr 7.00 8.72 8.88 
Pr 8.40 8.68 6.89 
Pr 7.89 8.39 7.66 
Pu 7.62 8.24 7.91 
Pu 7.44 8.50 7.83 
Pr 7.58 8.37 7.71 
Pr 7.26 8.00 8.37 
Pr 7.47 8.48 7.67 
Pr 7.80 8.29 7.52 
Total RANKS REGION Mark N P C 
25.09 1 1 1 JAKARTA BARAT 
24.60 2 1 1 KOTA MEDAN 
23.97 3 2 1 JAKARTA PUSAT 
23.94 4 3 2 JAKARTA BARAT 
23.77 5 1 1 PALEMBANG 
23.77 5 1 1 KABUPATEN TULUNGAGUNG 
23.66 7 1 1 KABUPATEN MAGELANG 
23.63 8 1 1 ACEHSELATAN 
23.62 9 1 1 KOTA BANDUNG 
23.61 10 1 1 KABUPATEN TANGERANG 
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Top Ten High Achieving Shools (Public and Private) for Social Science Program 
Based on the the Result of the 2003 National Examination 
No. School Name 
1. SMU SANTA URSULA 
2. SMU KRISTEN 1 BPK PENABUR 
3. SMU INSAN CENDEKIA 
4. SMU NEGERI 4 Bali 
5. SMU NEGERI Yogya 
6. SMU NEGERI 81 
7. SMU KANISIUS 
8. SMUNEGERI 8 
9. SMU Negeri 1 Y ogya 
10. SMU SANTA URSULA BSD 
Abbreviation: 
Std = No. ofStudent 
Pr = Private 
Pu = Public 
!ND = Indonesian language 
ENG = English 
ECO = Economics 
N = National1eve1 
P = Provincialleve1 
C = City/regionalleve1 
Sta 
tus 
Pr 
Pr 
Pr 
Pu 
Pu 
Pu 
Pr 
Pu 
Pu 
Pr 
Std Subject/mark Total !ND ENG ECO mark 
79 8.46 8.59 6.75 23.80 
17 7.89 8.87 6.09 22.85 5 
18 7.52 8.07 7.04 22.63 
28 7.43 7.84 7.24 22.51 
22 7.15 8.44 6.68 22.27 
73 7.80 8.37 6.10 22.27 
33 7.69 8.52 5.99 22.20 
31 7.38 8.75 6.01 22.14 
18 7.44 8.10 6.50 22.04 
70 7.43 8.22 6.35 22.00 
Source: http://puspendik.com/ebtanas/hasi12003/ retrieved Nov 28,2005 
RANKS REGION 
N P R 
1 1 1 JAKARTA PUSAT 
2 2 1 JAKARTA BARAT 
3 1 1 KAB. TANGERANG 
4 1 1 DENPASAR, BALI 
5 1 1 KOTA YOGYAKARTA 
6 3 1 JAKARTA TIMUR 
7 4 2 JAKARTA PUSAT 
8 5 1 JAKARTA SELATAN 
9 2 2 KOTA YOGYAKARTA 
10 2 2 KAB. TANGERANG 
Appendix D 
The 1976 Curriculum for Madrasah 
Curriculum ofMadrasah Ibtidaiyah 1976 
(Six years elementary level) 
No Subjects Grade and hour per-week 1 II III IV V 
1. Islamic Faith and Ethics 3 3 2 2 2 
2. AI-Quran and Hadith 2 2 2 3 3 
3. Islamic Rituals and Laws 3 3 3 3 3 
4. Pancasila Moral Education 2 2 2 2 2 
5. Bahasa Indonesia (Indonesian Language) 6 6 6 6 6 
6. Arabie - - 2 4 4 
7. Social Sciences - - 2 2 2 
8. History ofIslam - - 2 2 2 
9. Mathematics 6 6 6 6 6 
10. Natural Sciences 2 2 3 4 4 
11. Physical and Health Education 2 2 2 2 2 
12. Arts Education 2 2 2 2 2 
13. Skill - - 2 2 2 
Total 28 28 36 40 40 
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Total 
VI hour 
2 14 
3 15 
3 18 
2 12 
6 36 
4 14 
2 8 
2 8 
6 36 
4 19 
2 12 
2 12 
2 8 
40 212 
~/--
Curriculum of Madrasah Tsanawiyah 1976 
(Three years - junior high level) 
Grade /Semester/hour per week 
Pro gram No Subject 1 II III 
1 2 1 2 1 2 
l. Islamic Faith and Ethics 2 2 2 2 2 2 
2. AI-Quran and Hadith 3 3 2 2 2 2 
General 3. Islamic Rituals and Laws 2 2 3 3 3 3 4. Pancasila Moral Education 2 2 2 2 2 2 
5. Physical and Health Education 2 2 2 2 2 2 
6. Arts Education 2 2 2 2 2 2 
7. History of Islam 2 2 2 2 2 2 
8. Arabic 4 4 4 4 4 4 
9. Bahasa Indonesia (lndonesian) 4 4 4 4 4 4 
Academic 10. Local (Ethnic) Language (2) (2) (2) (2) - -Il. English 4 4 4 4 4 4 
12. Social Sciences 4 4 4 4 4 4 
13. Mathematics 5 5 5 5 5 5 
14. Natual Sciences 4 4 4 4 4 4 
Skill 15. Unrestricted Elective 3 - 3 - 3 -16. Restricted Elective - 3 - 3 - 3 
Total 43 43 43 43 43 43 
(45) (45) (45) (45) (45) (45) 
(Djaelani 1983, p. 103) 
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Total 
hOUT 
12 
14 
16 
12 
12 
12 
12 
24 
24 
8 
24 
24 
30 
24 
9 
9 
256 
(266) 
.r-.. 
Pro gram No 
1. 
2. 
General 3. 4. 
5. 
6. 
7. 
8. 
9. 
10. 
11. 
12. 
Academic 13. 
14. 
15. 
16. 
17. 
Skills 18. 19. 
Total 
Curriculum of Madrasah Aliyah 1976 
(Three years high schoollevel) 
Majoring Natural Sciences 
Hours per week 
Subject Grade l II 
Semester 1 2 1 
Islamic Faith and Ethics 2 2 2 
AI-Quran and Hadith 2 2 2 
Islamic Laws and Rituals 3 3 3 
Pancasila Moral Education 2 2 2 
Physical and Health Education 2 2 2 
Arts Education 2 2 2 
Islamic History and Culture 2 2 2 
Mathematics 6 6 6 
Indonesian Language 3 3 3 
Arabic 4 4 4 
English 4 3 3 
Natural Sciences 6 - -
Social Sciences 6 - -
Physics 1 - 3 3 
Chemistry >- = major - 3 3 
Biology ---' - 2 2 
Earth and Space 1 - 2 2 
Foreign Languag~r =minor 
Menggambar 
Unrestricted Elective - 3 -
Restricted Elective - - 3 
44 44 44 
(Djaelani 1983, p. 104) 
243 
III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
3 3 3 18 
2 2 2 12 
2 2 2 12 
2 - - 8 
2 - - 8 
6 6 6 36 
3 3 3 18 
4 3 3 22 
3 4 4 21 
- - - 6 
- - - 6 
3 4 4 17 
3 4 4 17 
2 4 4 14 
2 2 2 10 
3 - 3 9 
- 3 - 6 
44 44 44 264 
Pro gram No 
1. 
2. 
General 3. 4. 
5. 
6. 
7. 
8. 
9. 
10. 
11. 
12. 
Academic 13. 
14. 
15. 
16. 
17. 
18. 
Skilss 19. 20. 
Curriculum of Madrasah Aliyah 1976 
(Three years high schoollevel) 
Majoring Social Sciences 
Hours Jer week 
Subject Grade 1 II 
Semester 1 2 1 
Islamic Faith and Ethics 2 2 2 
AI-Quran and Hadith 2 2 2 
Islamic Laws and Rituals 3 3 3 
Pancasila Moral Education 2 2 2 
Physical and Health Education 2 2 2 
Arts Education 2 2 2 
Islamic History and Culture 2 2 2 
Mathematics 6 3 3 
Indonesian Language 3 3 3 
Arabic 1 4 4 
English 4 3 3 
Natural Sciences 6 - -
Social Sciences 6 - -
Book Keeping m - 4 4 
Economy a - 3 3 
History j - 4 4 
Geography - Anthropology ./ u - - -
Drawing } - 2 2 
Natural Sciences =mlnor 
Foreign Language 
Unrestricted Elective - 3 -
Restricted Elective - - 3 
Total 44 44 44 
(Djaelani 1983, p. 105) 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
3 3 3 18 
2 2 2 12 
2 2 2 12 
2 - - 8 
2 - - 8 
3 3 3 21 
3 4 4 20 
4 4 4 21 
3 4 4 21 
- - - 6 
- - - 6 
4 6 6 24 
4 4 4 18 
3 - - 11 
- 3 3 6 
2 2 2 10 
3 - 3 9 
- 3 - 6 
44 44 44 264 
/-----
Program No 
1. 
2. 
General 3. 4. 
5. 
6. 
7. 
8. 
9. 
10. 
11. 
12. 
Academic 13. 
14. 
15. 
16. 
17. 
18. 
Skills 19. 20. 
Total 
Curriculum of Madrasah Aliyah 1976 
(Three years high schoollevel) 
Majoring Language 
Hours per week 
Subject Grade 1 II 
Semester 1 2 1 
Islamic Faith and Ethics 2 2 2 
Al-Quran and Hadith 2 2 2 
Islarnic Laws and Rituals 3 3 3 
Pancasila Moral Education 2 2 2 
Physical and Health Education 2 2 2 
Arts Education 2 2 2 
Islarnic History and Culture 2 2 2 
Mathematics 6 2 2 
Indonesian Language 3 5 5 
Arabic 4 5 5 
English 4 5 5 
Natural Sciences 6 - -
Social Sciences 6 - -
Foreign Language 1 ~. - 3 3 
History l j - - -
Geography - Anthropology r 0 - 2 2 
Ethnic language --... j r 2 2 -
Drawing J - 2 2 Social Sciences mmor Economy 
Unrestricted Elective - 3 -
Restricted Elective - - 3 
44 44 44 
(Djaelani 1983, p. 106) 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
3 3 3 18 
2 2 2 12 
2 2 2 12 
2 - - 8 
2 - - 8 
2 - - 12 
5 7 7 32 
5 7 7 33 
5 7 7 33 
- - - 6 
- - - 6 
3 2 2 13 
- 5 5 10 
2 - - 6 
2 - - 6 
2 2 2 10 
3 - 3 9 
- 3 - 6 
44 44 44 264 
Pro gram No 
1. 
2. 
General 3. 4. 
5. 
6. 
7. 
8. 
9. 
10. 
11. 
12. 
13. 
14. 
15. 
Academic 16. 
17. 
18. 
19. 
20. 
21. 
22. 
23. 
Skills 24. 25. 
Total 
Curriculum of Madrasah Aliyah 1976 
(Three years high schoollevel) 
Majoring ReligioniIslamic Teaching 
Hour per week 
Subject Grade l II Semeste 1 2 1 
r 
Islamic Faith and Ethics 2 2 2 
AI-Quran and Hadith 2 2 2 
Islamic laws and rituals 3 3 3 
Pancasila Moral Education 2 2 2 
Physical and Health Education 2 2 2 
Arts Education 2 2 2 
Islamie History and Culture 2 2 2 
Islamic Philosophy - - -
Comparative Religion - - -
Mathematics 6 3 3 
Indonesian Language 3 3 3 
Arabie 4 4 4 
English 4 3 3 
Natural Sciences 6 - -
Social Sciences 6 - -
History - 3 3 
Book Keeping - - -
Geography - Anthropology - - -
Quranic Exegesis '\ 4 4 -
Prophetie Tradition - 3 3 
Islamic Law, Jurisprudence, Logic major 
- 4 4 
History of Islamic Jurisprudence 
- 2 2 
Drawing - 2 2 
Economy minor 
Foreign Language ..) 
Unrestrieted Elective - 3 -
Restricted Elective - - 3 
44 44 44 
(Djaelani 1983, p. 107) 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
3 3 3 18 
2 2 2 12 
2 2 2 12 
2 - - 8 
2 - - 8 
- 3 3 6 
- 2 2 4 
3 3 3 21 
3 3 3 18 
4 4 4 24 
3 3 3 19 
- - - 6 
- - -
6 
3 - - 9 
- 2 2 4 
- 2 2 4 
4 3 3 18 
3 3 3 15 
4 3 3 18 
2 2 2 10 
2 2 2 10 
3 - 3 9 
- 3 - 6 
44 44 44 264 
/~. 
Curriculum of Madrasah Aliyah 1976 
(Three years high schoollevel) 
Majoring Islamic Justice (Qada) 
Hours per week 
Pro gram No Subject Grade I II Semeste 1 2 1 2 
r 
1. Islamic Faith and Ethics 2 2 2 2 
2. AI-Quran and Hadith 2 2 2 2 
General 3. Islamic Laws and Rituals 3 3 3 3 4. Pancasila Moral Education 2 2 2 2 
5. Physical and Health Education 2 2 2 2 
6. Arts Education 2 2 2 2 
7. Islamic History and Culture 2 2 2 2 
8. Islamic Philosophy - - - -
9. Comparative Religion - - - -
10. Mathematics 6 2 2 2 
Il. Indonesian Language 3 3 3 3 
12. Arabic 4 4 4 4 
13. English 4 3 3 3 
14. N atural Sciences 6 - - -
15. Social Sciences 6 - - -
16. Introduction to Management - 3 3 2 
17. Introduction to Law - 3 - -
Academic 18. Human Relation - - - -
19. Public Law (Pidana) - 2 2 3 
20. Personal Law - 3 2 2 
21. HukumAcara - - - -
22. Customary Law (adat) major - - 2 2 
23. Islamic Jurisprudence - Logi r. - 2 2 2 
24. Quranic Exegesis - 2 2 2 
25. Prophetie Tradition & its Theory - 2 2 2 
26. The history of Islamie J urisprudenc e - - 2 2 
27. Drawing } - 2 2 2 Economy minor 
Foreign Language 
28. Islamic Justice Practice - - - -
Skills 29. Unrestricted Elective - 3 - 3 
30. Restricted Elective - - 3 -
Total 44 44 44 44 
(Djaelani 1983, p. 108) 
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III Total 
1 2 
2 2 12 
2 2 12 
3 3 18 
2 2 12 
2 2 12 
- - 8 
- - 8 
2 2 4 
2 2 4 
- - 12 
3 3 18 
4 4 24 
3 3 19 
- -
6 
- - 6 
- - 9 
- - 3 
2 2 4 
- - 7 
2 9 
3 5 8 
2 2 8 
2 2 10 
2 2 10 
2 2 10 
- -
4 
2 2 10 
4 4 8 
- 3 9 
3 - 6 
44 44 264 
Program 
l 
II 
III 
Curriculum of PGA (lslamic teacher training) 
(Three years high schoollevel teacher education) 
Hours Jer week 
No Subject Grade l II 
Semester 1 2 3 4 
General 
1. Islamic Faith and Ethics 2 2 2 2 
2. AI-Quran and Hadith 2 2 2 2 
3. Islamic Rituals and Law 3 3 3 3 
4. Pancasila Moral Education 2 2 2 2 
5. Indonesian Language 2 2 2 2 
6. Physical and Health Education 2 2 2 2 
Sub total 14 14 14 14 
Teaching program 
A. Teaching skills 
1. Pedagogy 2 2 - -
2. History of National Education - - 2 -
3. Assessment Technique - - - -
4. Educational Administration 2 2 - -
5. General and Social Psychology 2 2 - -
6. Educational Psychology - - - -
7. Developmental Psychology and 2 2 Psychology of Religion - -
8. Guidance and Counselling - - - - -
General and Religious 
9. Curriculum - - - 2 
10. General Teaching Method - - 2 2 
11. Media and Communication in Education - - - 2 
B. Teaching Practice 
1. Classroom Observation and 
- - - -Simulation 
2. Teaching Technique - - - -
Sub total 6 6 6 8 
Sup plemental Program 
1. Islamic History and Culture 4 4 - -
2. Arabic 4 4 4 4 
3. English 2 2 2 2 
4. Social Sciences 2 2 - -
5. Natural Sciences 3 3 - -
6. Mathematics 3 3 - -
7. Arts 2 2 - -
Sub total 20 20 6 6 
Specialization (see table below 0 0 14 12 
Total 40 40 40 40 
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III 
5 6 
2 2 
2 2 
3 3 
2 2 
2 2 
- -
14 14 
- -
- -
2 2 
- -
- -
2 2 
- -
2 2 
- -
- -
- -
2 -
- 20 
8 26 
- -
4 -
2 -
- -
- -
- -
- -
6 6 
12 0 
40 40 
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Specialized programs for teacher training 
Hours per week 
Program No Subjects Grade l II III 
Semester 1 2 3 4 5 6 
Primary school program 
1. AI-Quran Hadith and Teaching Methods - - 2 2 2 -
2. Islamic Law and its Teaching Method - - 4 4 2 -
3. Islamic Faith and its Teaching Method - - 2 2 2 -
A 4. General Islamic Education and its 4 4 2 Teaching Method - - -
5. Guidance and Counselling Practice - - - - 4 -
6. Comparative Religion - - - - - -
Sub-total - - 14 12 12 -
Islamic Primary School- Elective B1: 
1. Indonesian Language and its Teaching 2 2 2 Method - - -
B 2. Social Sciences and its Teaching Method - - 4 4 4 -3. Physical and Health Education and its 
Teaching Method - - 4 4 4 -
4. Arts and its Teaching Method - - 4 2 2 -
Sub-total - - 14 12 12 -
Islamic primary school teacher program -
Elective B2: 
B 1. Mathematics and its Teaching Method - - 6 6 6 -2. Natural Sciences and its Teaching Method - - 4 3 3 -
3. General Skill and its Teaching Method - - 4 3 3 -
Sub-total - - 14 12 12 -
(Source: Djaelani, 1983, pp. 102-111) 
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Appendix E 
The 1984 Curriculum for Madrasah 
The Curriculum of Madrasah Ibtidaiyah 1984 
No Subject Grade/ Hours per week Total 1 II III IV V VI 
1. AI-Quran and Hadith 2 2 2 2 2 2 12 
2. Theology and Ethics 2 2 2 2 2 2 12 
3. Islamic Jurisprudence 2 2 3 3 3 3 16 
4. Islamic History - - 1 1 1 1 4 
5. Arabie - - 4 4 4 4 16 
6. Pancasila Moral Education 2 2 2 2 2 2 12 
7. History of National Struggle (against colonialism)*) 1 1 1 1 1 1 6 
8. Indonesian 6 6 6 6 6 6 36 
9. Social Sciences - - 2 3 3 3 11 
10. Math 6 6 6 6 6 6 36 
11. Natural Sciences 2 2 3 4 4 4 19 
12. Physical and Health Education 2 2 2 2 2 2 12 
13. Arts Education 2 2 2 2 2 2 12 
14. Special Skill 2 2 2 2 2 2 12 
15. LocallEthnic language**) 2 2 2 2 2 2 12 
Total 29 29 38 40 40 40 216 (31) (31) (40) (42) (42) (42) (228) 
Note: *) Given every third period of the study year. 
**) Applicable only to the region and/or madrasahs that teach local/ethnie language. 
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The Curriculum of Madrasah Tsanawiyah 1984 
Subject Grade/Semester/Hours per week 
No Subject 1 II III Total Category 1 2 1 2 1 2 
1. AI-Quran and Hadith 2 2 2 2 2 2 12 
2. Theology and Ethics 2 2 2 2 2 2 12 
Basic 3. Jurisprudence 3 3 2 2 2 2 14 
General 4. Pancasila Moral Education 2 2 2 2 2 2 12 
Subjects 5. History of National Struggle - 2 - 2 - 2 6 
6. Physical and Health Education 2 2 2 2 2 2 12 
7. Arts Education - 2 - 2 - 2 6 
8. Islamic History and Culture - - 2 2 2 1 7 
9. Indonesian 4 3 4 4 4 4 23 
10. Arabie 4 4 4 3 4 4 23 
11. English 4 4 4 3 4 4 23 Basic 
Academie 
12. Local/Ethnic Language*) - - (2) (2) (2) (2) (8) 
Subjects 13. Social Sciences 3 3 3 3 3 2 17 
14. Mathematics 6 4 6 4 6 4 30 
15. Natural Sciences 
a. Biology 3 2 2 2 2 2 13 
b. Physics 3 3 3 3 3 3 18 
Psychomotor 
16. Special Skill 2 2 2 2 2 2 12 Subject 
Total 40 40 40 40 40 40 240 (42) (42) (42) (42) (248) 
Subject 
Category 
CORE 
PROGRAM 
ELECTIVE 
PROGRAM 
Total 
The Curriculum of Madrasah Aliyah 1984 
Program A-l (Majoring Religious Education) 
Hours per week 
No Subject Grade 1 II 
Semester 1 2 1 
A. RELIGIOUS KNOWLEDGE 
1. Al-Quran and Hadith 2 2 2 
2. Theology and Ethics 2 2 2 
3. Jurisprudence 2 2 2 
4. Islamic History and Civilization - - -
5. Arabic 3 3 3 
B. GENERAL SUBJECTS 
6. Pancasila Moral Education 2 2 2 
7. History of National Struggle - 2 -
8. Indonesian Language and Literature 2 2 2 
9. National and World History 4 3 2 
10. Economy 2 2 -
11. Geography 4 3 -
12. Biology 2 2 -
13. Physics 2 2 -
14. Chemistry 2 2 -
15. Mathematics 3 3 -
16. English 3 3 -
17. Physical and Health Education 2 2 2 
18. Arts Education 3 3 2 
19. Special Skill - - 2 
C. ACADEMIC DEVELOPMENT SUBJECTS 
1 Quranic Exegesis - - 5 
2 Prophetic Tradition and its Methodology - - 4 
3 Theory of Islamic Jurisprudence - - 4 
4 History ofIslamic Jurisprudence - - -
5 Theological Debates - - -
6 The History of Religions - - -
7 English - - 4 
8 Mathematics - - 2 
Hours 40 40 40 
Subjects 16 17 15 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
2 2 2 12 
- 2 2 4 
3 2 2 16 
2 2 2 12 
2 - 2 6 
2 4 4 16 
2 - - Il 
- - - 4 
- - - 7 
- - -
4 
- - - 4 
- - - 4 
- - - 6 
-
- - 6 
2 - - 8 
- - - 8 
2 2 2 8 
5 3 3 16 
4 4 2 14 
4 2 2 12 
- 2 2 4 
- 3 3 6 
- 2 2 4 
4 3 3 14 
2 3 3 10 
40 40 40 240 
15 16 17 
Subject 
Category 
CORE 
PROGRAM 
ELECTIVE 
Total 
The Curriculum of Madrasah Aliyah 1984 
Program: A-2 (Majoring Physics) 
Hours per week 
No Subject Grade 1 II 
Semester 1 2 1 
A. RELIGIOUS KNOWLEDGE 
l. Al-Quran and Hadith 2 2 2 
2. Theology and Ethics 2 2 2 
3. Jurisprudence 2 2 2 
4. Islamic History and Civilization - - -
5. Arabic 3 3 3 
B. GENERAL SUBJECTS 
6. Pancasila Moral Education 2 2 2 
7. History of National Strugg1e - 2 -
8. Indonesian Language and Literature 2 2 2 
9. National and World History 4 3 2 
10. Economy 2 2 -
Il. Geography 4 3 -
12. Biology 2 2 -
13. Physics 2 2 -
14. Chemistry 2 2 -
15. Mathematics 3 3 -
16. English 3 3 -
17. Physica1 and Health Education 2 2 2 
18. Arts Education 3 3 2 
19. Special SkiU - - 2 
C. ACADEMIC DEVELOPMENT SUBJECTS 
1 Mathematics - - 5 
2 Biology - - 2 
3 Physics - - 5 
4 Chemistry - - 4 
5 Eng1ish - - 3 
Hours 40 40 40 
Subjects 16 17 15 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
2 2 2 12 
- 2 2 4 
3 2 2 16 
2 2 2 12 
2 - 2 6 
2 4 4 16 
2 - - 11 
- - - 4 
- - - 7 
- - - 4 
- - - 4 
- - - 4 
- - - 6 
- - - 6 
2 - - 8 
- - - 8 
2 2 2 8 
5 7 5 22 
2 2 2 8 
5 6 6 22 
4 6 6 20 
3 2 2 10 
40 40 40 240 
15 13 14 
Subejct 
Category 
CORE 
PROGRAM 
ELECTIVE 
Total 
Curriculum of Madrasah Aliyah 1984 
Program: A-3 (Majoring Biology) 
Hours per week 
No Subject Grade 1 II 
Semester 1 2 1 
A. RELIGIOUS KNOWLEDGE 
1. Al-Quran and Hadith 2 2 2 
2. Theology and Ethics 2 2 2 
3. Jurisprudence 2 2 2 
4. Islamic History and Civilization - - -
5. Arabic 3 3 3 
B. GENERAL SUBJECTS 
6. Pancasila Moral Education 2 2 2 
7. History of National Struggle - 2 -
8. Indonesian Language and Literature 2 2 2 
9. National and World History 4 3 2 
10. Economy 2 2 -
11. Geography 4 3 -
12. Biology 2 2 -
13. Physics 2 2 -
14. Chemistry 2 2 -
15. Mathematics 3 3 -
16. English 3 3 -
17. Physical and Health Education 2 2 2 
18. Arts Education 3 3 2 
19. Special Skill - - 2 
C. ACADEMIC DEVELOPMENT SUBJECTS 
. 1 Mathematics - - 4 
2 Biology - - 5 
3 Physics - - 3 
4 Chemistry - - 4 
5 English - - 3 
Hours 40 40 40 
Subjects 16 17 15 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
2 2 2 12 
- 2 2 4 
3 2 2 16 
2 2 2 12 
2 - 2 6 
2 4 4 16 
2 - - 11 
- - - 4 
- - - 7 
- - - 4 
- - - 4 
- -
-
4 
- - - 6 
- - - 6 
2 - - 8 
- - - 8 
2 2 2 8 
4 5 5 18 
5 6 6 22 
3 4 4 14 
4 5 3 16 
3 2 2 10 
40 40 40 240 
15 13 14 
Subject 
Category 
CORE 
PROGRAM 
ELECTIVE 
Total 
~---
/ 
The curriculum of Madrasah Aliyah 1984 
Program: A-4 (Majoring Social Sciences) 
Hours Per week 
No Subject Grade 1 II 
Semester 1 2 1 
A. RELIGIOUS KNOWLEDGE 
1. AI-Quran and Hadith 2 2 2 
2. Theology and Ethics 2 2 2 
3. Jurisprudence 2 2 2 
4. Islamic History and Civilization - - -
5. Arabic 3 3 3 
B.GENERALSUBJECTS 
6. Pancasila Moral Education 2 2 2 
7. History of National Struggle - 2 -
8. Indonesian Language and Literature 2 2 2 
9. National and W orld History 4 3 2 
10. Economy 2 2 -
11. Geography 4 3 -
12. Biology 2 2 -
13. Physics 2 2 -
14. Chemistry 2 2 -
15. Mathematics 3 3 -
16. English 3 3 -
17. Physical and Health Education 2 2 2 
18. Arts Education 3 3 2 
19. Special Skill - - 2 
C. ACADEMIC DEVELOPMENT SUBJECTS 
1 Economy - - 5 
2 Sociologyl Anthropology - - 3 
3 State Administration - - 2 
4 Mathematics - - 3 
5 Other Foreign Language - - 2 
6 English - - 4 
Hours 40 40 40 
Subjects 16 17 18 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
2 2 2 12 
- 2 2 4 
3 2 2 16 
2 2 2 12 
2 - 2 6 
2 4 4 16 
2 - - 11 
- - - 4 
- - - 7 
- - - 4 
- - - 4 
- - - 4 
- - - 6 
- - - 6 
2 - - 8 
- - - 8 
2 2 2 8 
5 5 5 20 
3 3 3 12 
2 3 3 10 
3 3 3 12 
2 2 2 8 
4 6 4 18 
40 40 40 240 
17 14 15 
Subject 
Category 
CORE 
PROGRAM 
ELECTIVE 
Total 
The curriculum of Madrasah Aliyah 1984 
Program: A-5 (Majoring Culture) 
Hours Per week 
No Subject Grade 1 II 
Semester 1 2 1 
A. RELIGIOUS KNOWLEDGE 
1. AI~Quran and Hadith 2 2 2 
2. Theology and Ethics 2 2 2 
3. Jurisprudence 2 2 2 
4. Islamic History and Civilization - - -
5. Arabic 3 3 3 
B.GENERALSUBJCETS 
6. Pancasila Moral Education 2 2 2 
7. History of National Struggle - 2 -
8. Indonesian Language and Literature 2 2 2 
9. National and World History 4 3 2 
10. Economy 2 2 -
11. Geography 4 3 -
12. Biology 2 2 -
13. Physics 2 2 -
14. Chemistry 2 2 -
15. Mathematics 3 3 -
16. English 3 3 -
17. Physical and Health Education 2 2 2 
18. Arts Education 3 3 2 
19. Special Skill - - 2 
C. ACADEMIC DEVELOPMENT SUBJECTS 
1 History of Culture - - 4 
2 Literature - - 3 
3 Sociology/ Anthropology - - 3 
4 English - - 4 
5 Other Foreign Language - - 3 
6 Mathematics - - 2 
Hours 40 40 40 
Subjects 16 17 16 
(Source: Daulay, 2001, pp. 92-97) 
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III Total 
2 1 2 
2 2 2 12 
2 2 2 12 
2 2 2 12 
- 2 2 4 
3 2 2 16 
2 2 2 12 
2 - 2 6 
2 4 4 16 
2 - - Il 
- - - 4 
- - - 7 
- - - 4 
- - - 4 
- - - 4 
- - - 6 
- - - 6 
2 - - 8 
- - - 8 
2 2 2 8 
4 4 4 16 
3 5 5 16 
3 4 4 14 
4 6 5 19 
3 3 2 11 
2 - - 4 
40 40 40 240 
16 13 14 
') ') 
Appendix F 
Level ofSchooling (State and Islamic Private Schools Systems) 
Government Priva te 
Public school Madrasah Tebu Ireng Gontor Al-Azhar 
Age 1 (ME) system (MORA) System Sekolah 
1 
madrasah . Bandongan 
1 
(]) 
6 
~ University Islarnic fIi~er Universitas Darussalam Universitas Al-Education Hasyim Asy' ari University Azhar Indonesia 
The 
Traditional 
Sekolah Menengah Madrasah Aliyah i' g system Sekolah Menengah Umum 
"8 ..... KMI Umum Islam <:1) ;>, (Kulliyatul (]) r.f) 
Sekolah Menengah Madrasah V1 ~ Muallimin 
Pertama Tsanawiyah ';'8 <:1) Islamiyah) Sekolah menengàh ...... (]) c::! 
- ..... 
.g Pertama Islam .g~ p.. <:1) 
::E 
-(]) 0 
..s..8 (]) 
o <.) ..s 
Madrasah ..... r.t.l 0 Sekolah Dasar ~ 
..... 
Ibtidaiyah J§ Ibidaiyah Sekolah Dasar 
-ï; ï§ Islam ...... 
r.f) . .... r.f) 
Taman Kanak- Raudhatul Athfal Taman Kanak-
1 kanak . (Islamic kanak Islam 4 (Kindergarten) kindergarten) (Islamic N 1_~~_ ..1 _______ -'- ___ " \Jo 
-....l 
